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PREFACE. 


ev. 





IT is a matter of great satisfaction to me, to be able to in- 
troduce the fifth volume of this series, which, perhaps,is a little 
late in its appearance, owing to the illness of the translator 
and to the Chhándogya having interposed itself between this 
and the first two volumes. 

The late Professor Max Muller, to whom India is under a 
deep debt of gratitude, expressed, in a letter to me (printed 
overleaf), his desire to accept the dedication of the transla- 
tion of the Brihadáranyaka Upanishad. I therefore take this 
opportunity to announce to the public that the translation of 
the Brihadáranyaka will accordingly be dedicated to the 
memory ofthe departed Professor and will be issued in con- 
venient parts. 

My heartfelt thanks are due to my friend Mr. R. Kuppu- 
swami Aiyar, High Court Vakil, for the great help he 
rendered me in revising this translation. 

MADRAS, | V. C. SESHACHARRI, 


April 2903. Publisher. 


7, NORHAM GARDENS, 
OXFORD, 
9th December 7899, 


DEAR SIR, 

l had already seen some of your Upanishad transla- 
tions. They are very creditable to you and to your fellow- 
workers, such as Pandit Gangànàtha Jha. They repre- 
sent a real step in advance and I hope you will continue 
your very meritorious work. The Upanishads are ex- 
tremely difficult to translate into English, and many pas- 
sages lend themselves to different translations. I have myself 
translated the twelve most important Upanishads in the 
Sacred Books of the East, and you will find that I often 
discover in them a meaning different from that which 
you assign. I doubt whether we shall ever arrive at unani- 
mity in this respect, but I highly appreciate your 
translation as a help towards that unanimity. 

If you translate the Brihadáranyaka Upanishad I shall 

ecept its dedication to me as a real honour. 


Believe me, 
Yours very sincerely, 
F. MAX MULLER. 


To 
M. R. Ry. 
V. C. SESHACHARIAR, AVL., B.A, B.L, M.R.A.S., 
High Court Vakil, Madras. 


Che Aitarepa Wpanishad. 





SRI SANKARA’S INTRODUCTION. 
OM TAT SAT. 

Adoration to the Brahman. Karma has been ended 
with the Knowledge of the lower Brahman. ‘The 
highest goal of Karma combined with Knowledge has 
thus been concluded with the Knowledge Uktha. It | 
has been then said “This is the true Brahman called 
Prana; this is the only God. All the Dévas are only 
the various manifestations of this Prána. He who 
attains oneness with this Prana attains the Dévas", 
Some think that this becoming one with the Dévas is 
the highest object of human endeavour; that this is 
emancipation ; that this is to be attained by the aid of 
Knowledge and Karma combined ; and that there is 
nothing beyond this. With a view to refute them the 
subsequent Upanishad beginning with * Atmd vá idam ' 
is commenced to enjoin the Knowledge of the pure 
Atman. How is it inferred that the subsequent por- 
tion of the book is intended to enjoin the Knowledge of 
the pure Atman unconnected with Karma ? Because no 
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other purpose can be inferred. Moreover, it will be 
shown by the text “ Jt inflicted him with hunger and 
thirst" etc., that the Dévas previously mentioned 
such as Agni etc. are subject to Samsâra, being 
subject to faults, such as hunger. All that is subject 
to hunger etc., is only in Samsára. But according to 
the Srutis, the highest Brahman is above hunger etc. 
Very well, let thus the knowledge of the pure 
Atman be the means to emancipation. But the non- 
performer of Karma alone is not entitled thereto ; for 
no such distinction is declared and there is no mention 
of a distinct order of Sanydsins. Again, it is after en- 
joining Karma described in the thousand Brihatis that 
the Knowledge of the Atman is introduced. Therefore 
the performer of Karma alone is entitled. Nor is the 
Knowledge of the Atman unconnected with Karma; 
for the summing up here is similar to that in the 
beginning. Just as in the first portion of this Upa- 
nishad, in the Bráhmana * and the Mantra,* by the 
texts “The sun is the Altman” etc., the Purusha 
connected with Karma, i.e., the Sun, has been said to 
be the Atman or soul of all living things. immoveable, 
moveable, etc. ; similarly, in the last portion, beginning 


Ce 


* Mantra portions of the Upanishads are pithy and condensed 
like aphorisms, whereas the Brêhmana portions are explanatory to 
them. 
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with “the Brahman is this Indra,” etc., the Brahman 
is said to be the Atman of all living things and it will 
be concluded by saying all that is immoveable is 
guided by the Brahman named Prájíia. Similarly itis 
said in the Sumhitopanishad also. Having there stated 
that the Brahman is connected with Karma by the 
texts “ It is this Brahman alone which the followers of 
the Rig Veda seek in the great uktha or the thousand 
Brihatis” ; it concludes by saying “ they say that this 
Brahman is in all beings.” Similarly the identity is 
declared by saying “ one should know that the Atman 
indicated in the text ‘He who is in the Sun’ and the 
Atman indicated in the text ‘ He who is this, bodiless 
Prajfiáimaw? are one and the same.” In this Upanishad 
also beginning with the question ‘who is this Atman, 
it will be shown that he is the Praji@tman according 
to the text ‘ Knowledge is Brahman.’ Therefore the 
Knowledge of the Atmanis not unconnected with Karma. 
It may be said that this refutation is mere repetition and 
therefore useless. For, in the Brahmana, beginning with 
the question “ how Oh sage, am I Prán« &c.,” the Self 
has been determined to be the Sun (by the sage’s reply). 
Here also in replying to the question “what is that Self” 
it is determined once again that the Self is all this. 
So it is mere needless tautology. To this we reply * No.’ 
There is no fault of tautology as it serves the purpose 
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of ascertaining another aspect of the same Aiman. 
How? Either because it serves to ascertain, of the active 
Atman, other aspects, viz., the creation, the protection 
and the destruction of the universe, etc., or because it 
serves to lay down only the worship of the Atman or 
because the subsequent portion of the book beginning 
with ° Atmé vá" etc., serves to show that even the active 
Atman can be worshipped without the help of action. 
As- this fact has not been mentioned in connection 
with the Narma-lduda, so here, it is given that the 
one Atman without a second is to be worshipped. The 
Atman can be worshipped as one with the worshipper 
or different from him. The Ajman, though one, is in the 
performance of Karma looked upon as something distinct; 
but the same can be worshipped as not different when 
Karma is not performed. So there is no fault of repetition. 

It is said in the L’sopanishad “ He who knows 
both Vidyé and Aridyd gets over death by Avidyá 
and attains immortality by Vidya.” “Only doing 
Karma or one’s own duty one should like to live here 
a hundred years." Nor does the life of mortals extend 
beyond a hundred years. leaving the time during 
which one can worship the Atman after renouncing 
Karma. It has been shown also that the life of men 
consists of as many thousands of days, The hundred 
years of life are taken up with Karma. The Mantra 
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“ only doing Karma, etc." has also just now been stated. 
Similarly also the texts“ He performs Aguikotra for 
life," * One should perform sacrifices on the new moon 
and full moon days for life," etc.; also “ They burn him 
with the sacrificial utensils.” There is also the 3776९ 
which declares that man is born with a three-fold obliga- 
tion. ‘hus the injunction about Sunyâsa ete., according 
to the text “They then renounce and live as mendicants” 
is a statement intended to eulogise the Knowledge of 
the tman or applies to those who are disqualified to 
perform Karma, such as the blind and the lame, &c. 
All such previous arguments are not sound ; for there 
can be no motive to act there being no use in perform- 
ing Karma when the highest truth is known. As for 
the statements. that the performer of Karma alone 
attains Knowledge of the Atman and that the Know- 
ledge of the Atman is connected with Karma, they are 
not maintainable. Action is inconsistent in one who 
having known the highest Brahman as his own Atman 
and thus been perfect and free from all the faults of 
Samsâra does not find any benefit to his Atman 
either from what he had done or what he has to 
do, If it be said that he does it, because it is en- 
joined, although he sees no good in it, that cannot be; 
for he has realised the Atman which is subject to no 
injunction, It has been seen in the world that he who 
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seeks some benefit to himself—the attainment of some- 
thing desirable or the averting of something not desired 
—and the means thereto is subject to injunctions ; not 
he who sees that the Brahman, contrary to that and 
not subject to injunctions, is his Átman. lf even he, 
who sees that the Prahman is his Atman and therefore 
is not subject to injunctions, can be commanded that all 
men should ever perform every Karma, this conclusion: 
too is not desirable, nor could he be possibly command-. 
ed by any because even the Vedas are born of him. For 
none is said to be directed by his own words proceeding 
from his own wisdom; a wise master cannot he directed 
by an ignorant servant. Nor could it be urged that as- 
the Vedas are eternal they have authority of themselves. 
to eommand all men, For the fallacy here has already 
been pointed out. Even for the same reason, the fault 
in the assertion that * all men will ever have to perform. 
every Karma, is also unavoidable. If it be said that 
the Séstra itself enjoins it, i.e., as the necessity of per- 
forming Karma has been laid down by the Sásíra, so- 
also the knowledge of the Atman is enjoined by it on 
the performer of Karmu alone, we say ‘ no ;’ for it is im-. 
possible that the Séstra could lay down contrary pro- 
positions. It is not possible to lay down that the same 
thing is uneonnected with Karma performed and to be. 
performed and also that it is the contrary of that, just. 
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as it is to postulate that fire is both hot and cold. 
Again the desire to attain what is desirable and the 
desire to avert what is not, are not produced by the 
Sastras ; for they are found in all living beings. If 
both of them were the products of the Sdstrus they 
would not be found in cow-herds etc., as they are not 
acquainted with the Sdstras. It is well known that 
what is not self-evident, should be laid down by the 
Sásira. If therefore the knowledge of the Atman were 
made by the Sásíra to be inconsistent with past and 
future Karmas how could it again, contrariwise produce 
action in the Self as coldness in the fire or darkness in 
the Sun? If it be said the Sástras do not teach 80, we 
say ‘no;’ because of the concluding text “ One should 
know that That is his Atman and that Brahman is in- 
telligence," and also because the texts ‘‘ Therefore seek. 
the Atman alone,” “Thou art That," etc., refer to the 
same idea. As the Karma-kánda of the Vedas, preach- 
ing an active Self, is merely a means to realise the 
real inactive Self and therefore not contradictory to 
Güána-kánda, so when the Knowledge of the real 
Self arises we cannot reasonably deny it or assert it to 
be false. 

If it be urged that there is likewise, no use in the 
act of renunciation. we say ‘no ; ' because the Gita lays 
down that there is no need for a man being inactive. 
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Hence those who say that ‘knowing Brahman, a man 
should observe self-denial,’ commit the same mistake. 
To this we reply ‘No.? Because perfect self-denial 
means, cessation of all actions. So long as a man is in 
ignorance, he feels want; whereas in reality he is full 
and perfect, and therefore has no need of bheing active. 
This ignorance is in all beings. 

It is found that whenever one is prompted by a 
desire for something, he puts forth activity through 
speech, mind and body. For it has been clearly settled 
in the Vajasaneyi Bráhmana that Karma for obtaining 
the five-fold object of son, wealth etc., springs from 
desire, as in the texts “ Let me have a wife” and 
‘‘ T'hese two, that is, the ideas vf ends and means are 
certainly desires." As the activity of speech, mind and 
‘body originating in the faults of ignorance and desire 
and known as pánktha, i.e., five-fold (desires), is im possi- 
ble in a Kuower free from the faults of ignorance etc., 
the perfect self-denial, is mere passivity and not any- 
thing to be actively performed, such as sacrifice etc ; 
and such self-denial is tlie very nature of the Knower 
and therefore no idea of necessity is required. It is not 
fit to ask why a person travelling in darkness does not, 
when light dawns, fall into a pit, mire or brambles etc. 
If it be said that such self-abnegation being a matter 
of course is not fit to be the subject of an injunction 
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and that if one in the householder's state acquires the 
knowledge of the highest Brahman he may remain 
in that state without doing K«rma and need not go 
elsewhere. To this we reply, ‘it cannot be;' for the house- 
holder’s state is based on desire, it being settled in the 
texts that ‘‘Thns far is desire” and * Both these are 
certainly desires.” Self-abnegation means the perma- 
nent cessation ot all connection with ohjects of desire, 
such as son, wealth, etc., and not merelv going to an- 
other order. Therefore; it is impossible for a Knower 
who has gone beyond all actions, to lead a householder's 
life. 

From this it follows that it is not necessary for a 
knower even to serve his preceptor or to perform tapas. 
Here some householders from fear of begging for bread 
and from fear of ridicule argue thus, displaying the 
subtlety ef their intelligence. (They argue that) as 
there are injunctions binding upon the Bhikshu 
(sanydsin) such as begging for bread etc., even a house- 
holder wishing only to keep his body from falling, freed 
from the desire of both ends and means and seeking 
only food and raiment just to keep his body, may well 
remain in his house. This is unsound ; this argument 
has already been refuted on the ground that the resolu- 
tion to live with a wife springs from desire, Asin the 
absence of a wife, there is no necessity of hoarding 
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wealth for a man who is only desirous of food and 
raiment for the support of his body, he is virtually 
a mendicant (Bhikshu). It may be urged that just. 
as there are regulations binding upon the men- 
dicant in the matter of begging for bread, etc., 
to support his body and in observing cleanliness, so- 
even a householder having Knowledge and free from. 
desire may to prevent sin, be inclined to perform 
always and in due form all obligatory Karma, being: 
directed by the texts ‘ Yirajjivam,’ ‘a man should per- 
form sacrifice all his life,’ etc. This has already been 
refuted on the ground that a Knower being liable to no. 
commands cannot possibly be commanded. Nor could 
it be objected that the inviolable injunction to perform: 
Agnihotra for life is thus rendered useless. For it serves 
its purpose by its applicability to the ignorant. As for- 
the regulation about the activity of a Bhikshu seeking 
only to support his body, that is not the cause 
of his activity. Just like the quenching of thirst 
to one engaged in Achamana (sipping water from 
the palm ofthe hand before religious ceremonies), it 
must be understood not to be the motive to the act. 
But in the case of Agnihotra etc., it cannot similarly be 
argued that the tendency to perform them is a matter 
of course. If it be urged that even an injunction about 
an act which will be done as a matter of course is. 
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certainly useless as there is no benefit to accrue, we say 
‘no.’ That injunction being the result of previous activ- 
ity and it being a matter of great effort to deviate from 
that, the self-abnegation, which is a matter of course 
with the Knower, is repeatedly enjoined on him as 
obligatory, by the texts. Even one who is not a 
Knower but who is desirous of emancipation should 
enter the order of a Sanydsin. On this point the text 
“ The peaceful and self-controlled &c.," (** Sántodáutal, 
etc.,”) is an authority ; for the control of the external 
and the internal activities of the senses and other 
aids to the realisation of the Aiman are incompatible 
with other orders of life. This we also learn from the 
Sretásvalaropanishad “To those past all orders of 
life he taught well the highest and the holiest 
truth sought after by all the seers.” In the Kaival-- 
yopanishad we find “ Not by Karm., not by offspring,. 
not by wealth, but by renunciation alone,can men attain 


, 


immortality.” The Smriti also says * Having known 


the Self one should observe renunciation of Karma” 
also * Let one live in that order of life which isa 
means to the knowledge of Brahman, t.e., Sanyása ; 
for itis only in one, past all the four orders of life, that 
Brahmacharya and other helps to knowledge can all 20- 
exist, and these are impossible in a householder's life. 


When a means is not properly followed it can never 
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accomplish any object. As for the Karma, proper to 
the order of a householder and auxiliary to knowledge, 
its highest truth has been summed up as the becoming 
one with the Devas, a frait which is purely worldly. If 
the performer of Karma alone could acquire the know- 
ledge of the Puramátman, then the end of the results 
of his action is impossible which are all worldly. But 
if to this you say, they are iudirectly connected with 
him, we reply 'that cannot be;? for the knowledge of 
the 4६१८७७ has for its subject the Atman, an entity 
opposed to them. The knowledge of the real nature of 
the {tman which is beyond all name, form and Karma 
is the only means to immortality. If it were connected 
with attributes and fruits of Karma that know- 
ledge cannot relate to the nature of the Atman’ 
which is devoid of all attributes, and that is also 
not right; the Vdajusaneyi Brahmana, in the passage, 
“But where to him everything becomes the Atman 
alone etc." having denied that the Knower has 
any connection with activity, agency, fruit, &c., shows 
in the passage “ But where he sees duality etc.," that 
Samsara, consisting of deed, doer and fruit, is the goal 
of one who, on the contrary, is ignorant; so, in this 
Upanishad also having summed up the result which 
consists in becoming one with the Devas, who are sub- 
ject to hunger, etc., it proceeds to explain for the sake 
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of attaining immortality the knowledge which has for 
its subject the pure entity which is the Atman of all. 

Theimpediment raised by the three-fold debt is onlvin 
the case of the ignorant, in the attainment of the world 
of the mortals, the departed ancestors and the Devas 
and does not exist in the case of the Knower, accord- 
ing to the Sruti which determines the means of attain- 
ing the three worlds, “ This world of mortals, only by 
ason etc." The absence of the impediment owing to 
the three-fold debt in the case of the Knower wishing for 
the world of the Atman, has been shown by the text 
“what shall we do with offspring etc." ‘So says the seer 
named Kavasheya who knew the Brahman etc. Also the 
Koushitakt Sakhd says “The ancient sages who knew 
the Brahman did not perform the Agnihotra.” 

Therefore it may be then urged that the ignorant, 
seeing that their obligation is not discharged, cannot 
consistently turn Sunydsins. This is not right ; for there 
can be no obligation incurred before one enters the 
order of a householder. If even he who is not competent 
to perform Karma can be under an obligation, then the 
undesirable result will follow, viz., that all will remain 
under obligation. According to the text “ Let one 
leave his home for the forest and turn Sanydsin, or 
otherwise, even from the order of a bachelor, either 
from home or from the forest, let him turn a Sunydsin, 
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the order of a Sanyásin is enjoined even on one 
in the householder’s order, as an indirect aid to the 
realization of the Atman. The Srutis * Yávajjivam? etc., 
sufficiently fulfil their object by their applicability to 
the ignorant and those who do not long for emancipation. 
We read in the Chhándogyopanishad also that in the 
case of some, performance of Agnihotra for twelve days, 
and subsequent renunciation of Karma, are enjoined. 
As for the argument that the order of a Sanyásin is 
only for those who are incompetent to perform Karma 
it is unsound; as in their case, there is the separate 
text of the Sruti “He who has discontinued the fire or 
never maintained it etc.” also the Smritis make it well 
known that any one may without distinction enter any 
of the orders of life or go through them all. As for 
the argument that the self-abnegation being a matter 
of course in the case of the Knower, is not specifically 
enjoined by the Sástras and that therefore there is no 
difference whether one stays in his house or in the 
forest, it is fallacious. For self-denial alone being a 
matter of course with him, he cannot stay in any 
other order; as we have already said that his staying in 
the other order is prompted by Karma springing from 
desire and that the mere absence of it is what is denoted 
by perfect self-denial. Acting recklessly is entirely 
eut of the question in a Knower, for that is understood 
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tobethe way of extremely ignorant persons. Even 
the performance of Karma enjoined by the Sástras 
is considered not to be binding on the Knower of the 
Atman as being a heavy burden, is it possible for him to 
lead a reckless life like an ignorant man? It is well known 
thatathing perceived by a frenzied or a diseased eye 
will not appear to be the same after the frenzy or 
disease is removed; for the former appearance had its ori- 
gin only in the frenzied or diseased eye. Therefore it 
ds settled that in the case of the Knower of the Atman 
there can be no reckless action, or performance of any 
duty, except perfect self-abnegation. As for the text 
“< He who knows both Vidya and Avidyá together etc,” 
the meaning of it is not that in the case of the Knower, 
Avidyá exists along with Vidyd; but the meaning is 
thatthey may exist in the same man, not together at 
the same time, but at different times. Just as the per- 
ceptions of silver and the mother-of-pearl in a mother- 
of-pearl may exist in the same individual at different 
times; as the Káthaka says “ These two—what is known 
as Avidyd and what as Vidya—travel apart and lead in 
different ways," therefore there can be no possibility of 
Avidya where there is Vidy%. Tapas etc., are the 
means to the acquisition of Vidya, according to the Sruti 
** By tapas, know the Brahman ? etc. Karmas such as 
the worship of the precepter etc., are also the means 


6 THE AITAREYA UPANISHAD. 


and called Avidya, because thev are the outcome of 
ignorance. Having acquired knowledge by that, one 
crosses death. i.e., desire. Then being free from 
desire and having renounced desire, one attains immor- 
tality by the knowledge of Brahman. This is the mean- 
ing of the text * Having crossed death by Aridya, one 
attains immortality by Vidya.’ As for the argument 
that the whole of a mortal's life is taken up with 
Karma according to the text “Only doing Karma let one 
wish to live a hundred vears,? this has been refuted 
by showing that the text applies to the ignorant and 
that Karmı cannot co-exist with knowledge. As for 
the argument thatthe sequel being. similar to what has 
been already stated. the knowledge of the Atman is not 
opposed to Karma, this has been already refuted by 
showing that what has been stated relates to the con- 
ditioned Atman and the sequel to the unconditioned. 
We will also show this in the commentary. Therefore, 
the subsequent portion of the book is begun for the 
purpose of explaining the knowledge of the oneness of 
the Atman pure and passive. | 








Che Aitarepa Upanishad. 
: KHANDA I. | 








e 
हरिः ओम्‌ | 
आत्मा वा इदमेक एवाग्र आसीत्‌ | | 
नान्यक्तिचन मिषत्‌ | स ईक्षत लोकान्नु सृजा इति ॥ १ ॥ 


(All) this was only one Atman at first. There was 
nothing else active. He thought * I shall create 
worlds." | | | (l) 

Com.— Átman is from the root which means ‘to 
obtain,’ ‘to eat,’ or ‘to enjoy;’ or ‘to pervade all.’ 
The Aman is the highest, omniscient, omnipotent, 
devoid of all the attributes of Samsara, such as hunger 
ete., naturally eternal, pure, intelligent and free, unborn, 
undecaying, immortal, fearless and without a second. 
Idam,—the universe already stated and diversified with 
the distinctions of name, form and Karma, was the one 
Atmun alone. Agre,—before the creation of the uni- 


verse. Is he not now the same, the one entity ? Not 
2 
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that he is not. Why then is it said i was? Though 
even now he is surely the one entity still there is a 
distinction. The distinction is that before the creation 
the universe, with no manifested difference ‘of name 
and form and one with the Atman, was denoted by the 
word * Atman’ alone; but now, owing to the manifesta- 
tion of the difference of name and form, it is denoted 
by many words and also by the one word Atman. 
Just as foam, which, before the separate manifesta- 
tion of its name and form, from that of water, was 
capable of being denoted only by the word ‘water ;’ 
but. when it. becomes manifested by its difference 
of form and name from that of water, the same sub- 
stance, water, is denoted by more than one word, t.e., 
‘ water’ and‘ foam’, and foam is denoted by the one 


word ‘foam.’ Nényatkinchana,—nothing else. Mishat, 


—active; something else, like the pradhána of the 
Sánkhyas, independent and material (not spiritual) and 
like the atoms of the followers of the school of Kanáda, 
there is not here any- entity other than the Atman. 


But there was the Atman alone, this is the meaning. 
He, omniscient by nature, the one Atman, thought 
- ‘[-ghall create worlds.’ How could he have seen (thought). 
before the creation, being devoid of the organs of’ 


activity ?- This is no fault; because of his being om- 


niscient by nature; so the Mantravarna also says: 
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** Having neither hands nor feet, he is quick in his 
movements and grasps (things) etc." With what purpose 
is explained :— I shall create worlds, named, Ambkak 
etc., the places for the enjoyment of the fruits of 
Karma by living beings 


स इमाह/ँ।कानसजत । अम्भो मरीचीमरमापोऽदोऽम्मः परेण 
fa द्यौः प्रतिष्ठाऽन्तरिक्षं मरीचयः | परथिवी मरो या अधस्ता- 


चा आपः ॥ २ ॥ 

He created these worlds—Ambhah, Murichih, Maram 
and Apah; the Ambhuh beyond the Dyuloka, ite sup- 
port; Maríchayah (rays) being the Anturiksha; Mara; 
the earth and below the earth the waters (&pak). (2). 

Com.—Having thus thought over, he, the Atman, 
created these worlds, Just as an intelligent carpenter 
etc., constructs palaces etc., after having | thought 
over within himself “I shall make them thus and 
thus.” Well, we can understand that a carpenter 
etc., furnished with materials, builds, palaces etc.; 
but how could it be said that the Atmun having no 
materials creates worlds ? This is no ‘objection; name 
and form, one with the unmanifested Atman, and de- 
noted by the same word Atman can well be the mater- 
ial causes of the manifested universe, as water and foam 
in their unmanifested state being water alone become 
the causes of the manifested foam. Therefore the 
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Omniscient ereated the universe with name and form, 
one with himself, as the material causes. There is 
thus no inennsistency. 

Or else, it may be more properly said, that just as 
an intelligent juggler without any other material cause 
creates himself in another form: as. travelling in the 
air, so the omniscient and the omnipotent Atman, the 
great conjurer, creates himself as other than himself 
in the form of the universe. In this case, the theories 
maintaining the unreality of the cause or the effect or 
both, are untenable and are easily refuted. What 
worlds he created is next stated, Ambhas etc. Having 
ereated the globe in the order of the Akésa etc., 
he created the worlds,: Ambhas etc. Here the 
Sruti itself declares what. these worlds Ambhas 
etc., are The world. ; denoted by the word 
Ambhas is past the Dyuloka. It is denoted by the word 
Ambhas because it contains water that supports life. 
The Dyuloka is the support ofthe world known as 
Ambhas. The interspace below the Dyuloka is called 
Marichayah. On account of its permeating various 
localities, it is called Marichayah in the plural, though 
being one (it should be singular). Or it may be 
because of its connection with the rays (Marichibhih). 
The Earth is called Mara because all beings die (Mri- 
yante) here. The worlds. below the Earth are called 


= 
ace ET Ke 
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Apah, from the root áp meaning ‘to obtain? Although 
the worlds are composed of the five elements, still from 
the preponderance of water, they are called by names 
meaning water such as. Ambhas etc 

स इेक्षतेमे नु लोका लोकपालाऩ सृजा इति । 

gisa एव परुष समृद्धत्यामछयत्‌ ॥ ३ I 
. He thought “ These indeed are the worlds; [ shall 
create the protectors of the worlds.” He gathered the 
Purusha from out of the waters only and fashioned 
him. | | (3). 

Com.— Having thus created the four worlds, the 
places where all living beings were to enjoy the 
fruits of their action, He, the Lord, thought again, 
“‘ Indeed these worlds, Ambhas etc., created by me would 
perish without protectors. "Therefore I shall create 
protectors of the worlds for the protection of these." 
Thus thinking, he from out of the waters alone, i.e., from 
the five elements the most important of which was. 
water and from which he created the worlds Ambhas 
tc., gathered the Purusha., i.e., one in the form of a 
man having head etc.,just as a potter gathers 8 lump 
of clay from the earth, and fashions him by giving 
him the appropriate limbs 


तमभ्यतपत्तस्याभितप्तस्य मखं निरभिद्यत यथाऽण्डम्‌ | HA- 
द्वाग्बाचो5म्रिनीसिके निरमियेतां नासिकाम्यां प्राणः प्राणाद्वायराक्षि- 
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शी निरमियेतामक्षीम्यां चक्षुश्चक्षुष आदित्यः कर्णौ निरभिद्यतां क- 
णॉम्या ata श्रोत्रादिशस्वङनिरभिद्यत त्वचो लोमानि लोमम्य ओ- 
षधिवनस्पतयो हृदयं निरभिद्यत हृदयान्मनो मनसश्चन्द्रमा नाभि- 
निरभिद्यत नाम्या अपांनोऽपानान्मृत्यः शिश्नं निर्राभद्यत RIR- 


ता रतस आपः ॥ ४ ॥ 
= He brooded over him. Of him so brooded over, the 
mouth came forth, just as is the case with an egg when 
it is hatched ; from his mouth, speech : and from speech, 
fire. Then his nostrils came forth ; from his nostrils, 
Prána ; and from Prána, air. His eyes came forth ; from 
his eyes, sight; from sight, the sun. His ears came 
forth ; from his ears, sound ; and from sound, the cardinal 
points (disah). His skin came forth; from the skin, 
hair; from the hair, herbs and big trees, the lords of 
the forests. His heart came forth ; from the heart, 
the mind ; and from the mind, the moon. The navel 
eame forth ; fromthe navel, the Apána, and from Apána, 
death. His generative organ came forth; from the 
generative organ, semen ; and from semen, water. (4). 
Com.—He brooded over the lump intending to 
give it the form of a man, ie, he thought over 
it. According to the Sruti “ His activity lies in know- 
ing and thinking." Of the form so brooded over by the 
Lord, the month came oat, i.e., a cavity in the form of 
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the mouth was produced; just as the egg of a bird 
bursts, Of the mouth 80 formed, the sense of speech 
was produced ; and from thence, the fire, the presiding 
deity and the protector of speech. So the nostrils were 
formed ; from the ‘nostril, Prine and from Prana, air. 
Thus in all cases the organ, the sense, the deity, these 
three were gradually evolved; the eyes, the ears, the 
skin, the heart which is the seat of the mind, the mind, 
the navel which is the seat, of all vital energies ; the 
lower orifice of the bowels is called Apána because of its 
connection with the vital energy. Apána. The presiding 
deity of this is death. As in the case of the other organs 
the generative organ, i.e., the organ intended for procrea- 
ting, was formed. Semen to be secreted from it and 
waters from the semen. शिना 

| E | 
Here ends the first Part. 


——-0 











KHANDA Il. 


—(—— 


_ ता एता देवताः ger अस्मिन्महत्यर्णवे प्रापतंस्तमशनापिपा- 
साम्यामन्ववाजत्‌ | ता एनमन्रुवन्नायतनं नः प्रजानीहि यस्मि- 
प्रतिष्ठिता अन्नमदामेति ॥ १ ॥ 


These powers thus created fell into this great ocean 
that (first man), he subjected to hunger and thirst 
They said to Him (the Creator) ** Ordain for us a place 
where settled, we may eat food.” (3). 

Com.— These powers, fire etc., created by the 
Lord as protectors of the worlds fell into this great 
ocean of Samsdra, having for its waters the mis- 
eries resulting from ignorance, desire and Karma, 
full of the crocodiles of chronic diseases, old age 
and death, beginningless, endless, shoreless, affording 
no place for support, affording only the relief consist- 
ing in the small joy produced by the contact of the 
senses and their objects, full of the high waves of 
hundreds of evils produced by the agitation of the wind 
of desire for the objects of the five senses, roaring with 
the noise and cries of ha! ha !! etc., proceeding from 
the numerous hells, such as, mahárourava etc., fur- 
nished with the raft of knowledge, which is stored with 
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the provisions of the good qualities of the heart 
such as truth, simplicity, liberality, compassion, non- 
injury, control over the internal and external activi- 
ties of the senses, determination etc., having good 
company and renunciation for its track and eman- 
-cipation for its other shore. The meaning intended to 
be conveyed here is therefore that even the attain- 
ment of that state, already explained, of becoming one 
with the deities such as fire etc., that state which 
is the result of the practice of knowledge and action 
-cómbined —— does not suffice to put an end to all the 
miseries of Samsára. This being so, i.e., having known 
this, one should know the highest Brahman to be his 
Atman and the Atman of all living things, now treated 
of and to: be particularly described in the sequel as 
the cause of the creation; support and destruction of the. 
universe, for the cessation of all the miseries of Samsara. 
Therefore what is referred to in the passage “This 





is the road, this is the thing to be done, this is Brahman, 
this is truth” is the knowledge of the Paramáiman, 
as we know from the mantra “ there is no other road to 
emancipation.” That Purusha, the first-born, the seed 
of place, sensory organs, and the deities, the self with 
a form ; He, the Creator, subjected to hunger and thirst. 
Now, because this first-born was subjected to the 
faults of hunger etc., even the Devas, his progeny, were 
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subject to hunger and thirst etc. The Devas, there- 
fore, afflicted by hunger aud, thirst said to this father 
of their father, the Creator, * make for us an abode, 
sitting where, we shall, being able, eat food." 
ताभ्यो गामानयत्ता अन्रुवन्न वे नो5यमलमिति | 
ताभ्यो5श्वमानयत्ता AJIA वै नोऽयमलमिति ॥ २॥ 

. He brought a cow to them. They said “ This is not 
enough for us.” He brought a horse to them. They said 
** This is not enough for us." : (2).. 

Com.—Thus addressed, the Lord showed to them, 
the deities, a tangible body having the form of 
a cow, gathered as before from the waters. But they, 
seeing the form of the cow, said “This body is not 
enough for our abode and eating food." Alam means 
<‘ sufficient; The meaning of the whole is ‘ unfit to eat.” 
When the cow was thus rejected, he brought a horse 
for them. They said as before “This is not enough 
for us." | 


ताभ्यः पुरुषमानयत्ता अब्रुवन्मुक्ृतं बतेति पुरुषो बाव सुकृत- 

म्‌ । ता अन्रवीद्ययायतनं प्रविशतेति ॥ ३ ॥ 
To them he brought a man. They said “ Well 
done indeed. Man indeed is the abode of all good 


actions” He said to them “ Enter into your respective 


abodes.” | (3). 
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- Com.—When all were thus rejected, he brought 
to them the Purusha, their progenitor. Delighted at 
the sight of the Purusha, their cause, the deities said 
“ This is indeed a beautiful abode.” Therefore purusha 
certainly, is righteousness itself being instrumental to 
all virtuons Karma; or he is said to be Sukritam, 
because he was created by his.own self through his mys- 
terious powers.” Thinking that this abode was liked 
by them, as all like the causes from which they spring, 
the Lord said to them “Therefore enter each of you 
into the abode, suitable for his activity such as the 
mouth etc." 


अग्नितरीभूत्वा मुखं प्राविशद्वायुः प्राणो मूत्वा नासिके प्राविश- 
दादित्यकचक्षुभूत्वाऽक्षिणी प्राविशदिशः श्रोत्रं भूत्वा क्णो प्राविशन्नोष- 
घिवनस्पतयो लोमानि भूत्वा त्वचं प्राविशंश्वन्द्रमा मनो मृत्वा हृदयं 
प्राविरान्मृत्युरपानो भूत्वा नाभि प्राविशदापो रेतो भूत्वा शिश्नं प्रा- 
विशन्‌ ॥ ४ ॥ 


. Fire becoming speech entered the mouth; Air be- 
coming Prána entered the nostrils; the Sun becoming 
sight entered the eyes; the Cardinal Points becoming 
sound entered the ear; Herbs and Lords of the forests 
becoming hair entered the skin ; the Moon becoming 
mind entered the heart ; Death becoming Apdnu entered 
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the navel; Water becoming semen entered the genera- 
tive organ. | | | |. (4) 

.Com.—Às commanders enter into atown at the 
word of the sovereign, so having obtained the permis- 
sion of the Lord and saying “ Be it so”, Fire the presi- 
ding deity of speech becoming speech itself entered the 
mouth, its source. Similarly the rest is explained. 
Air entered the nostrils ; the sun the eyes; the cardinal 
points the ears; herbs and lords of the forest the skin; 
the Moon the heart; the death the navel; the waters 
the generative organ 


तमशनापिपासे अन्रूतामावाम्यामभिप्रजानीहीति ते अन्रर्बादेता- 
स्वेव वां देवतास्त्राभजाम्येतासु भागिन्यौ करोमीति । तस्मायस्यै 
कस्यै च देवताये हविगृह्यते "गिन्यावेवास्यामशनापिपासे भवतः॥ 


Hunger and Thirst said to him “ Allot to us a sta- 
tion.” To them he replied “I assign you a place in 
these deities and make you sharers with them. There- 
fore when oblations are offered to any deity whomso- 
ever, Hunger and Thirst become sharers therein. (5). 

Com.—When the deities had stations assigned 
to them, Hunger and Thirst to which stations had 
not been assigned said to the Lord “ Assign to usa 
station.” Thus addressed, the Lord said to Hunger and 
Thirst * As you are but sensations, it is not possible for 
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you to become eaters of food without your depending 
upon some intelligent being. "Therefore I bless you by 
giving you a share with these deities, Fire etc, both 
in the body and the eternal world made up of the 
five elements, in their ,respective functions, I shall 
make you sharers in the shares allotted to these 
respective deities, such as-oblations of clarified butter 
etc." As the Lord so ruled at the beginning of the 
creation, therefore, even now, Hunger and Thirst are 
sure to become sharers in the oblations of cooked rice 
and ground.rice offered to propitiate any deity. 


— 0 





` Here ends the second Part. 





——— 0 


KHANDA III. 


-—Q— 
स ईक्षतेमे नु लोकाश्च लोकपालाश्चान्नमेम्यः सृजा इति ॥१॥ 


He thought “ these indeed are the worlds and the 
protectors of the worlds, Let me create food for 
these." | 0). 

Com.—The Lord thus thought: “ These worlds 
and the protectors of the worlds have been creat- 
ed by me ahd. subjected to Hunger and Thirst. 
Hence these cannot live without food. Therefore, I 
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shall create food for the protectors of the worlds." 
The power of these Lords in this world in the matter 
of favouring and chastising their men is unimpeded. 
So also the power of the great Lord, the Lord of all, 
in the matter of rewarding and chastising all, is surely 
boundless | 


सोऽपोऽम्यतपत्ताम्योऽभितत्ताम्यो मूर्तिरजायत । या a at 
म्तिरजायतान वे तत्‌ ॥२॥ 


He brooded over the waters and from the waters so 
brooded over issued a form. The form that so issued 
is indeed food. (2). 

Com.—The Lord wishing to create food brood- 
ed over the waters already mentioned. From the 
waters so brooded over as the material cause, something 
having a form and solid and able to support both im- 
moveable and moveable came out. The form which 
was so produced is verily food 


तदेनत्सृष्टं पराङतजिघांसत्तद्वाचाऽजिघृक्षत्तन्नाशक्रोद्वाचा प्र- . 
हीतम्‌ | स यद्वेनद्वाचाऽप्रहेष्यदाभिव्याहृद्म हेवान्नमत्रप्स्यत्‌ ॥ ३ ॥ 
तत्प्राणेनाजिघृक्षत्तन्नाराक्रात्प्राणेन ग्रहीतुम्‌ | स agno 
नाग्रहेष्यदभिप्राण्य हेवान्नमत्रप्त्यत्‌ ॥ ४ ॥ 
. तञ्चश्नुषाऽजिशृक्षत्तन्नाशाक्रोचक्षुषा ग्रहीतुम्‌ | 
स यद्वेनन्चक्षुषाऽग्रहेष्यद्दृष्ट्रा हवान्नमत्रप्स्यत्‌ ॥ ५ ॥ 
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तच्छोत्रिणाजिधक्षत्तनाशक्राच्छोत्रेण ग्रहीतुम्‌ | 
स यद्धेनच्छोत्रेणाग्रहेष्यच्छुत्वा हेवान्नमत्रप्स्यत्‌ ॥ ६ ॥ 
तत्त्वचाऽजिघृक्षत्तन्नाशक्रोत्त्वचा ग्रहीतुम्‌ | 
स यंद्वेनत्त्वचा5म्हेष्यत्स्पृष्टा हेवानमत्रप्स्यत्‌ ॥ ७ ॥ 
_ तन्मनसा$जिधृक्षत्तनाराक्तोन्मनसा ग्रहीतुम्‌ । 
स यद्धेनन्मनसाऽ्रहेष्यद्धात्वा हेत्रान्नमत्रप्स्यत्‌ ॥ ८ ॥ 
तच्छिश्नेनाजिधृक्षत्तन्नाशक्तोच्छिश्नन प्रहीतुम्‌ । 
स यद्धनच्छि्ननाम्रहेष्यद्विसृज्य हेवान्नमनत्रप्स्यत्‌ ॥ ९ ॥ 
तदपानेनाजिघृक्षत्तदावयत्‌ | सेषोऽन्नस्य "हो यद्वायुन्नयुर्वा 
एष यद्वायुः ॥ १० ॥ 
This food so created wished to run away. By 
speech he wished to catch it. By speech he could not 
catch it. If he had caught it by speech, then one would 
be satisfied by merely talking of food. (3) 
By Prâna or breath he wished to catch it. By 
Préna he could not catch it. If he had caught it by 
Prana, then one would be satisfied by merely smelling 
food. | | ! (4). 
By the eye he wished. to catch it. By the eye he 
could rot catch it. If he had caught it by the eye, 


then one would be satisfied by merely seeing food. (5). . 
By the ear he wished to catch it: By the ear. he 


32 THE AITAREYA UPANISHAD., 


could not catch it, Ifthe had caught it by the ear, then 
one would be satisfied by merely hearing of food. (6) 
By touch he wished to catch it, By touch he could 
not catch it. lf he had caught it by touch, then one 
would be satisfied by merely touching food. (7). 
By mind he wished to catch it. By mind he could 
not catch it. If he had- caught it by mind, then one 
would be satisfied by merely thinking of food. (8). 
By the generative organ he wished to catch it.. By 
the generative organ he could not catch it. Jf he had 
caught it by the generative organ, one would be satis- 
fied by excreting food | ^J (9). 
By the Apdna he would have caught it and he 
caught it. It is this Apána which catches. food. This 
Apána it is which has its life in food. - = Q. 
.Com.—'This food created for the worlds . and 
the protectors of the worlds wished to go beyond their 
reach, t.e., began to run away from them, thinking they 
were its death as its devourer, just as rats etc., do at 
the sight of cats etc. Knowing this intention of the 
food, that tangible form, the embodiment of worlds 
and their protectors, both cause and effect in itself, 
being the first-born, and seeing no other food-eaters 
wished to catch the food by the action of his mouth, 
but was not able to catch it by the action of the mouth. 
If that first-born embodied Being had caught it by 
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speech, all the world, being its effect, would be satis- 
fied by merely talking of food. But it is not so. Hence 
we infer that even the first-born was not able to catch 
it by speech. The subsequent portions are similarly 
explained. Being unable to catch it by Prana, by 
the eye, by the ear, by touch, by mind and by the 
generative organ, with their respective activity, he at 
last wished to catch it by apána through the cavity of 
the mouth and thus ate the food. "Therefore this 
apdna is the catcher of the food. This is that vital 
energy which is well known as having ita life in the 
food. 


स इक्षत कथं न्विदं मदृते स्यादिति स इंक्षत कतरेण प्रपद्या इति i 
स ईक्षत यदि वाचाऽभिव्याहृतं यदि प्राणेनाभिप्राणितं यदि चक्षुषा 
दृष्ट यदि श्रोत्रेण श्रुतं यदि त्वचा स्पृष्टं यदि मनसा ध्यातं यद्यपाने- 
नाम्यपानितं यदि शिश्नेन विसृष्टमथ कोऽहामेति ॥ ११ ॥ 


He thought “how can this live without me?" So he 
thought * by which (way) shall I enterit?” He again 
thought “ if speaking be conducted by speech, living by 
Prána, seeing by the eye, hearing by the ear, touching 
by skin, thinking by mind, eating by Apána, and dis- 
charge by the generative organ, then who am I ?" (]). 

Com.—Having thus made the combinations of 
worlds and Lords of worlds to exist, depending 
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on food, like the existence of a city, its inhabit- 
ants and protectors, He like the ruler, thought. 
Katham nu, means, ‘thinking by which mode.’ Madrite 
means, ‘without me, the builder of the city.” How will 
this combination of causes and effects, to be hereafter 
described, be without me, existing, as it does, for 
another ? All this speaking by speech etc., will be 
useless, like offerings and encomiums proffered by sub- 
jects and court bards (Vandi’s) on behalf of the ruler 
of the city in hisabsence. Therefore, I should, like the 
king of atown, be the supreme ruler, the president, 
the witness of commissions, omissions and their conse- 
quences, and the Enjoyer. If this combination of effecte 
can exist for another, without me, the intelligent 
beneficiary, like the citv and its inhabitants without 
its master, then who am I, of what nature, or lord of 
whom? If Ido not enter into this combination of 
causes and effects, and enjoy the fruit of what is 
spoken by speech etc, like the king entering 
into the town and taking note of the commissions 
and omissions of the officers of the city, none will 
know or care to know me, as existing or as of such and 
such a nature. Otherwise, I shall be known as a being, 
who knows the nature of speech, and for whom the 
functions of speech etc., combined, exist; just as the 
pillars, the walls etc., combined to form palaces &c., 
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exist for the benefit of something not connected with 
their parts. Having thus thought, he thought again 
‘how shall I enter it ? The fore-part of the foot and the 
crown of the head are the two ways of entrance into 
this body, the collection of several parts. By 
which of these two ways shall I enter this city, this 
bundle of causes and effects ? 


स एतमेव सीमाने विदार्येतया द्वारा प्रापयत । सेषा Az- 
तिनोम द्वास्तदेतन्नान्दनम्‌ | तस्य त्रय आवसथास्त्रय: AA अ- 


यमावसथोऽयमावसथोऽयमात्रसथ इति || १२ ॥ 


So having cleft this end, he entered by this door. 
This is the opening known as vidriti or ‘the cleft.’ 
This is the place of bliss. He has three abodes (in 
the body)—three states of sleep,—this abode, this 
abode, and this. (2). 

Com.—I shall not enter, by the fore-part of the 
feet, the ways by which my servant Prána is autho- 
rized to act in my behalf in all matters; but I shall 
enter through the other gate of the head, as the only 
other alternative. So thinking, like one inthe world who 
does what he has thought of, the Lord and the Creator, 
cleft the head where the hair ends, and entered into 
this bundle of causes and effects, by the way thus 
made. This entrance is well-known by the perception 
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of taste &c., when the crown of the head is dipped in oil 
&c., (for some time). This isthe celebrated entrance 
known as Vidriti (the cleft.) The other entrances such 
as ear &c., being the common ways of those, occupy- 
ing the position of servants, are not perfect and are not 
sources of delight. But this is the entrance of the one 
Lord of all. Therefore this is called Nándana, (pro- 
ductive of joy). The elongation of the vowel ‘a’ is a 
Vedic license. This is called Nánd«na, because one 
going through it, revels in the highest Brahman ; 
of him, who thus created and entered the creation, 
as an individual soul (jira), just as a king enters a 
city, there are three abodes—the right eye, during the 
waking state; the inner mind, during the dreaming state; 
and the cavity of the heart, during sound sleep. Or 
the following may be the three abodes—the body of the 
father, the womb of the mother and one's own body. 
The three states of sleep, means, the waking, the drea- 
ming and the sleeping states. lt may be urged, the 
waking state being the state of knowledge, cannot be 
dream. Not so. It is certainly a dream. How? 
Because there is norealization of one’s true Atman, and 
because one sees there unreal things, as in a dream. 
This abode, the right eye, is the first. Inside the mind, 
is the second; the cavity of the heart is the third. 
*'This abode ? &c., is only a repetition of what has been 
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already said. Living in these abodes alternately, as 
the Alman, He sleeps long with his self-born consort 
Ignorance and does not awake, in spite of repeated 
experiences of heavy thrashings with the pestle of grief 
arising from many hundreds of thousands of calamities 
huddled together 


स जातो भतान्यभिव्येठ्याकिमिहान्यं amie । स 


एतमेव पुरुषं ब्रह्म ततममपरयदिदमदर्शामेंती ॥ १३ ॥ 


He being born knew and talked only of the Bhál ७. 
How should he speak of any other ? Then did he see 
the Purusha, the Brahman, all-pervading. He said 
* this have I seen.’ (43). 

Com.—He being born, ie. having entered the 
body in the form of jive (the individual soul) 
knew and talked of the Bhütas. When, however, 
some preceptor possessing great compassion beat 
at the root of his ears the kettle-drum of the 
Mahávákyas or key notes of the Vedánta, whose 
sound wakes up the knowledge of the Atman, he saw 
his Self as the Brahman, the Creator dwelling in the 
body, yet all-pervading like the Ahds. ‘The word 
tatamam, having another letter fa dropped, should be 
tatutamam, meaning all-pervading. He cried “ I have 
seen this Brahman, the real essence of my Atman. 
Wonder! The elongation, in ४६ of the vowel is 
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according to the sátra “6 Vicháranártha plutih pürvam," 
i.e., à word suggesting deep deliberation gets its vowel 
elongated. 


तस्मादिदन्द्रो नामेदन्द्रो हवे नाम तामिदन्द्रं सन्तमिन्द्र इत्याच- 
क्षते परोक्षेण । परोक्षाप्रिया इव हि देवाः । परोक्षप्रिया इव हि 
देवाः ॥ १४॥ 


_ Therefore he is called /dandra. Idandru is the well- 
known name of God. Him, though Jdandra, they call 
Indra indirectly, for the gods are fond of being incog- 
nito, as ib were. (l4). 

Com.—As he saw the all-permeating Brahman 
directly as an object, as ‘idam?’ or this, therefore, the 
Paramátman is called Idandra. The Lord is well-known 
in the world as Idundra. The knowersof Brahman called 
the Brahman who is really Idandra, by the name Indra, a 
word denoting some object beyond the range of vision ; 
so that, it may be freely talked about, being afraid of 
calling him by his real name, as he is regarded as most 
venerable. For, the Devas (deities) are fond of assu- 
ming names denoting invisible objects. Much more 
so, should be, therefore, the Lord of all, the deity of all 
the deities. The repetition is to show that this chapter 
has its end here. 





0——— 


Here ends the third Part. 
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Sunk ara’s summing up of the substance of the fourth 
Adhyáya. 

The purport of this fourth chapter is this:—The 
Brahman, Creator, Supporter, and Destroyer ofthe Uni- 
verse, not subject to Samsara, Omnipresent, Omnipotent, 
Knower of all, having created all this Universe begin- 
ning with the Jfkás in due order, without the aid 
ofany other entity than itself entered for its own 
realization all the bodies having life, &c. And having 
80 entered, it realized its own real Self directly thus: 
“J, Brahman, am all this.” Therefore he alone is the one 
Atman in all bodies १ वे there is none else. Another 
text also says “ He, Brahman is my Self, I am 
Brahman” and “all this was the Aiman alone in the 
beginning." [t has also been said ** Brahman is all-per- 
vading.” Similarly also elsewhere. If seeing that there 
is not so much as the point of a hair unoccupied by 
the Brahman the all-pervading Atman of all, it 
be asked how it entered cleaving the head as the ant 
enters a hole, we say, this is a small matter for 
question and there is much here worth questioning. 
That he saw, having no sensory organs, that he crea- 
ted the worlds unaided by anything else, that he 
gathered the Purusha from the waters and fashioned 
him, that from his contemplation, the mouth and 
other organs were distinctly formed, that from the 
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mouth &c., the protectors of worlds, Fire &c., were 
produced that they were affected with hunger, thirst 
&c., that they asked for an abode, that the forms of a 
cow &c., were shewn to them, that they entered into 
their respective abodes, that the food created began 
to run away, that he desired to catch it by speech &c., 
all this is questionable, quite like the cleaving of the 
head and the entry by that way. If it be urged “ Let all 
this be incongruous," we say ‘No.’ Here, as the only 
fact intended to be conveyed is the realization ofthe 
Atmun, all this is but attractive hyperbole and there 
is thus no fault, or it seems to be more reasonable that 
the Lord, Omniscient, Omnipotent, the great Conjurer, 
did, like a conjurer, do all this illusion to facilitate 
explanation, as well as, comprehension, as stories, 
although false, are easily explained and understood by 
all. It is well-known that there is no good to be attain- 
ed by the knowledge of the narrative of the creation, 
(as it is false); and it is well established in all the Upa- 
nishads, that the end attained by the conception of the 
unity of the real Self is immortality. This is also stated 
in the Gita and other Smrítis by the text “The Lord 
of all seated alike in all living beings ” etc. | 
But here one may say,. “ There are three Atmans. 
The first is the Jiva, the enjoyer, the doer, and subject 
to changes well-known to all the world and the Sdstras. 
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The second Atman, Intelligent, Lord of all, Omniscient, 
Creator of the Universe, is inferred from his creating 
worlds and animal bodies with numerous suitable places 
for the enjoyment of the fruits of Karma by divers 
beings, just as by seeing the construction of towns and 
palaces, the author thereof, having knowledge and 
capacity on that subject, such as carpenter &c., is 
inferred. The third, is the Purusha, spoken of in the 
Upanishads well-celebrated in the Sdstras as being 
*not this, not this. From whom speech falls back. 
Thus these three dtmans are dissimilar to one an- 
other. How then could it be known that there is only 
one Atman, without a second and not subject to change ?: 
How, if so, is the Jiva (individual soul) known? 
Verily he is knownas the hearer, seer, speaker of articu- 
late speech and maker of inarticulate sound and having 
theoretical and practical knowledge. If so, is it not 
contradictory to say of him who is known as hearer 
c., that he the thinker, is unthinkable; he, the 
knower is unknown? It is also said in the Srutis. “ You 
should not try to know the thinker of thought and the 

knower of knowledge." To this we reply it is certainly : 
contradictory, if he is directly perceived like joy &c., but 
it is such direct knowledge that is negatived by “ don't 
try to think the thinker of thought &c.” Hence as he is . 
known by such indicative marks as hearing &c., where 
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then is the contradiction ? Again, it is asked how the 
Atman is known by the indicative mark of hearing &c ? 
For, when the Atman is hearing the sound to be heard, 
then being engaged solely in the act of hearing, there 
is no possibility of itsthinking of, or knowing about itself 
or anything else; similarly also as regards other thoughts. 
&c.; for, all activity of hearing etc., is directed only to 
its objects, (and not towards its source). It is not pos- 
sible for the thinker to think of anything other than the 
thinkable. It may also be urged that everything 
(even the Self itself), should be thought of by means 
of the mind. To this we reply, ‘itis perfectly right, 
but all that is thinkable cannot be thought of except 
by the thinker or the Self, mind being only an instru- 
ment in his hand. ‘If so, what would be the result ? 
This would be the result. That which thinks of all 
will only be the thinker and never the thinkable and 
there is not another thinker of the thinker when the- 
Atman isto be thought of by the ima, then the 
thinker of the Atman, and he that is thinkable by the 
Atman, will become two distinct Atmans (which is 
absurd.) Or, the one and the same Atmun should be 
divided into two forms as the thinker and the think- 
able, just as a bamboo is split into two ; in such a case 
the Self is to have a form, which is absurd. So incon- 
sistency results in both cases. Just as of two lights, 
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one cannot be the enlightened and the other the 
lightener, both being equally illumining, similarly here. 


Nor has the thinker any time left to think of himselfas 
he is always engaged in thinking of the thinkable, Even 
when the thinker thiuks of himself by the indicative 
marks, still the result is what has been already stated 
i.e., that there are two Atmans, one to be thought of 
by the indicative marks, and the other, the thinker of 
it. If it be said that the same Atman divides himself 
into two, the inconsistency has been already pointed out. 
If the Atman cannot be directly known, or known by 
inference, how is it said fi: o c so uld know Him to be 
his Self or how that the Atma is the hearer, the thinker 
etc.? It is well-known that the Ama has the capacity of 
hearing and of not hearing etc. What is it you find in- 
consistent in it? At this the opponent replies ‘ It appears 
to me to be inconsistent, although to you there appears 
- nothing inconsistent. How is that? When he is the 
hearer he is not the thinker and when he is the thinker 
he is not the hearer. This being so, he is in one view 
both hearer and thinker and in another view neither 
hearer nor thinker. Similarly in respect of other attri- 
butes. If this be so, how do you find no incozsistency, 
when you are landed in doubt as to whether the Atman 
bas the capacity of hearing etc., or has not the capacity 
of hearing etc ? When Devadatta goes, he is going and 
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not staying ; when he stands still, he is staying and 
not going. Then alone he is going and staying alter- 
nately ; but not always going and staying. Similarly 
here. 

Here again the followers of Kanáda etc., argue thus. 
The Atman is spoken of as the hearer, the thinker etc., 
only on account of its being the thinker and the hearer 
occasionally. They say that knowledge is the product 
of the connection (between the mind andthe sensory 
organs) and that is why there is no simultaneity of the 
knowledge of the impressions received through the 
various sensory organs. They also quote instances of 
men saying “My mind was elsewhere engaged. I did not 
see that ” etc. It also stands to reason that the impos- 
sibility of this simultaneity of knowledge through 
various sensory organs is an indication of the exis- 
tence of the mind. Let this be so, what do you lose? 
If this can be so, let it be so, if it pleases you; but the 
meaning, of the Srutis will be set at naught. Is it not 
then thé meaning of the Srutis, that the Atnan is the 
hearer, the thinker etc. Not so; for the texts say 
also, he is not the hearer, thinker etc. But have you not 
replied to the argument by the theory that the Atman 
is hearer and not hearer &c., alternately. No; for we 
hold that the Atman is always the hearer etc., for the 
Kruti declares “ The hearing of the hearer knows no 
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destruction.” Ifit be so, if it is held that he is always 
the hearer etc, then simultaneous knowledge through 
all the senses, à thing contradicted by experience, 
would result and the absence of ignorance in the Altman 
would have to be admitted ; aud that ís not real. Neither 
of these two faults would result ; for the Sruti declares 
that the Aiman is both the hearing and the hearer. 
Just as the light of the fire depending on the contact 
with dried hay etc., is not eternal, so the sightetc., of the 
transient and gross senses such as the eye etc., having 
the capacity to come in contact with, and remain sepa- 
rate from objects, is transitory. But there is no possi- 
bility of the Aman, eternal, formless, and neither con- 
nected nor isolated, assuming transient attributes as the 


. Seeing produced by contact. So the Sruti declares 


* The sight of the seer knows no destruction etc." 
Thus there are two kinds of vision, that of the eye 
which is transient and that of the Atman which 
is eternal. Similarly also two kinds of hearing, that 
of the ear which is transient and that of the Atman 
which is eternal. Similarly two sorts of thought 
and knowledge, external and internal. It is only 
on this view that the Sruti “ He is the seer of 
sight, hearer of the hearing etc? becomes explicable. 
The transient nature of the vision of the eye is well- 
known in the world, for during the disease of the eye 
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and after removal of the disease, people say respective- 
ly “ The sight is lost" and “ the sight is gained.” Such 
is also the case with hearing and thinking. The 
eternal nature of the vision &c., of the Self, -is also well- 
known in the world. A person whose visual organ 
has been removed says “I just saw my brother in a 
dream.” So one who is really deaf, says “ I have 
heard to-day the mantra in a dream." If the eternal 
vision of the Atman were produced by the contact 
of the eye with an object, it would be destroyed 
when the eye is destroyed. Then one whose visual 
organ has been removed would not see in a dream any- 
thing, blue, yellow etc. Also the Srutis “ The sight of 
the seer knows no destruction," “ That is the eye in the 
Purusha by which he sees in dreams," would be con- . 
tradicted. The eternal vision of the Atman is the 
percipient of the external and transient vision. As the 
external vision, having the attributes of transient 
things, increases, decays etc., it is perfectly reasonable, 
that its percipient, the vision of the Atman, should also 
appear, through the mistaken notion of men transient 
like it, just asthe sight ofa whirling object, such as a 
fire brand, seems itself to whirl, Accordingly the 
Sruti also says “It seems to think and to move." 
Therefore the vision of the Atman being eternal, 
there can be no simultaneity of impressions, or 


E 
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want of it. The false notion about the vision of 
the Aiman, is explicable, in the case of: men of 
the world, by their subjecting themselves to the 
condition of the external and transient vision, and in 
the case of the nationalists, by their disregard of the 
Sdstras and traditional teachings. The supposition of 
difference among the Jiva, the Isvara and the Paramát- 
man is certainly due to that. Similarly also is the 
perception of difference in the eternal, illimitable vision 
of the Atman, where all differences speakable and 
thinkable, such as “it is,” “itis not,” are merged into 
one entity. He who perceives any matter for differen- 
tiation in that entity which is beyond all speech and 
thought, as existent or non-existent, one or many, condi- 
tioned or unconditioned, intelligent or dull, active or 
passive, fruitful or fruitless, produced or causeless, 
happy or miserable, inside or outside, negative or posi- 
tive, distinct or otherwise from me, would, indeed, get 
even the sky to cover his person, like the skin, climb 
up to the sky with his feet like 8 flight of steps, and 
trace the foot-prints of fish in water and of birds in the 
air for the Srulis declare : “ It is not this,” * It is not 
that," * From which all speech returns” and also ** Who 
could know the Atman ?” How can it then be known as 
my Atman? Tell me by what means I can know that to 
be the Atman in me. On this point there is an ancient 


UA 
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anecdote. Some ignorant man, having committed a fault, 
was thus reviled by some. “ Shame upon you! you are 
no man." He being ignorant, approached another man 
to make himself sure that he was a man and addressed 
him “ Tell me who I am.” The person addressed know-. 
ing him to be a stupid, said “I will enlighten you 
gradually.” So having disproved that he was anything 
immoveable etc., he resumed silence after saying “ you 
are not not-man." The stupid man again asked him 
“ you who set about enlightening me are silent. Why 
do you not enlighten me?" Quite like this, is what you 
say. He who being told that he is not not-man does 
not understand that he is a man, how could he know 
that heis à man, even though he be told that he is a 
man? So the Atman can be known only in the manner 
inculcated by the Sdstras and not otherwise. It is well- 
known that dried hay etc., consumable by fire cannot be 
consumed by anything otherthan fire. Similarly there- 
fore, only the Sdstras setting about inculcating the entity 
of the Atman concluded with saying “It is not this,” 
* It is not that? etc., as the anecdote concluded by 
teaching that he was not not-man. The Sástras also say 
‘¢This Atman is neither internal nor external," “ This 
self is Brahman, the knower of all; this is the injunc- 
tion,” * Thou art that,” ** But when to him all become 
his Atman, then whom could he see and by whom ?” etc. 
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As long as a man does not know the Atmun thus des- 
cribed, so long he knows one, regarding the external and 
transient names and forms as the Atman, and regarding 
from ignorance the attributes of the conditions, as be- 
longing to the Atman, travels in Samsâra under the 
sway of ignorance, desire and Karma, rotating again 
and again in various grades of creation, from the 
Brahman down to the worm, such as the Devas, animals 
and men. Thus travelling in Samsára he leaves the 
body and the sensory organs once assumed and takes 
others. What experiences does & person thus travel- 
ling in à continuous stream of births and deaths, as 
with the current of a stream, undergo, the Sruti now 
declares in order that men may get freedom from desire. 


हरिः ३४ | पुरुष ह वा अयमादितो गर्भो भवति | 
यदेतद्रेतस्तदेतत्सर्वेम्योऽङ्गम्यस्तेजः संभूतमात्मन्येवा55त्मानं बि- 
भर्ति तथदा स्त्रियां सिश्वलथेनजनयति तदस्य प्रथमं जन्म ॥१॥ 


First indeed the germ is in the man. That which is 
semen is the vigour drawn from all his limbs, His Self 
he bears in himself. When he sheds it into the woman 
he then gives it birth. That is its first birth. () 

Com.—The same individual with his ignorance, 
desires and liking for Karma performs Karma, like 
sacrifices &c., reaches the moon, leaving this world, 
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through the path of smoke, returns, after his Karma is 
exhausted, to this world, through rain etc., and becom- 
ing food is offered as an oblation in the fire of man. 
The text states that this traveller in Samsara becomes 
incorporated with the man, first in the form of semen 
in him, through the rasas (t.e., blood, flesh etc ;) and 
this semen is the essence drawn from all the compo- 
nent parts of this body, the outcome of food. It is 
called the Atmun, because it is the essence of the man. 
He supports this Atman, being himself conceived in the 
form of the semen, in his Atman, i.e., body. Tat] semen. 
Yada |when,his wife arrives atthe proper season. Straydm | 
in the fire of the woman. Sinchati] sheds uniting in 
love with her. Then the father gives birth to it, con- 
ceived by him in the form of semen. This coming out 
of its place in the form of semen at the time that the se- 
men is shed, is the first birth of the person travelling 
in Samsara, t.e., his first manifested state. This has been 
already stated by the texts * This Atman (purusha), 
offers that Atman (semen) to that Atman (woman) 


aaa आत्मभयं गच्छाति यथा स्वमङ्गं तथा | तस्मादेनां 
न हिनस्ति साऽस्यैतमात्मानमत्र गतं भावयति ॥ २ ॥ 


It becomes one with the woman, as her own limb. 
Therefore it does not hurt her, She nourishes his 
(the husband's) Self come into her. . (3). 
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Com.— The semen shed in the woman becomes indis- 
tinguishable from her as in the case of the father, like 
her own limb, such as her breast etc; and for that rea- 
son, the fetus does not injure the mother, as 8 carbuncle 
etc., would. The meaning is that because it becomes a 
part of herself like her limb such as her breast, it does 
not therefore hurt her. The pregnant woman, knowing 
that her husband's Self had entered her womb, nourishes 
it by rejecting foods etc., injurious to the fetus and by 
taking such as are favorable to it 


सा भावयित्री भावयितव्या भवति तं eid बिभर्ति सोऽप्र 
एव कुमारं जन्मनोडमप्रेडघिभावयति | स यत्कुमारं जन्मनोऽप्रेऽधि- 
भावयद्यात्मानमेव तद्भावयत्येषां लोकानां संतत्या एव संतता हीमे 
लोकास्तदस्य द्वितीयं जन्म ॥ ३ ॥ 


She, being the nourisher should be nourished. The 
woman bears the fetus. He nourishes it Just before 
and after its birth. In nourishing the babe just before 
and after its birth he nourishes himself alone, for the 
continuation of these worlds; for, thus are the worlds 
continued. This is his second birth. (3). 

Com, —She the nouriaher of the husband's self concei- 
ved in her womb, should be nourished by the husband ; 
for no relation in this world between one person and 
another is possible, without reciprocity of benefits, The 
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woman nourishes the fetus by such means as are enjoin- 
ed for the nourishment of the fetus. Agre] before birth. 
The father nourishes the child just before and after 
birth by the performance of natal ceremonies etc. The 
father in nourishing the child just before and after 
birth, by the performance of natal ceremonies (Jata- 
karma) etc., nourishes only himself. For it is only the 
father's self that is born in the shape of the son. It is 
accordingly said ‘‘The husband enters the wife 
etc.” If it is asked why he produces himself in 
the shape of the son and nourishes him, it is 
answered “for the continuation of these worlds; ? 
for these worlds will not continue if none in tha 
world procreates sons etc. Thus because these worlds 
continue as a stream, because of the continuance of such 
acts as the procreation of sons etc., therefore that should 
be done for their continuation, and not for emancipa- 
tion. This coming out of the mother's womb in the 
form of a babe of the person subject to Samsára is his 
second birth, t.e., his second manifested condition re- 
latively to his form as semen 


सोऽस्यायमात्मा पुण्येभ्यः कर्मम्य: प्रतिधीयते | अथास्यायमि- 
तर आत्मा FIBA वयोगतः प्रेति स इतः प्रयन्नेव पुनर्जायते 
तदस्य TAT जन्म ॥ ४ ॥ 
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This Atman of his, is made his substitute for doing 
virtuous deeds. Then the other self of his, (the father's 
self) having accomplished his purpose and reached old 
age, departs. Departing from hence, he is indeed born 
again. That is his third birth. (4). 

Com.—The meaning is, that this Atman of the father, 
i.e., his son, is made by him a substitute in his stead for 
the performance of all virtuous deeds enjoined by the 
Sdstras and performable by him. Accordingly it is said 
in the JVájasaneyika also,in the portion treating of 
making the “son the substitute for the father: “He 
admits ‘I who am enjoined by my father, am Brahman, 
am sacrifice etc." Then having entrusted his burden to 
the son, the other self of the son, i.e., the father, 
having accomplished its purpose, ८.८., being released 
from the three-fold debt incurred by him and having 
become spent with age, dies, Departing from thia 
world, .e., leaving this body, he takes, like the 
caterpillar, another body formed by his Karma and is 
born again. The birth, which he isto take after his 
death, is his third birth. Now, the first birth of the 
person subject to Samsára is from the father; the second 
birth of the same person has been stated to be that 
from the mother in the form of a child. When the 
third birth of the same person has to be explained, how 
is it said that the re-birth of the father after his death is 
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the eon’s third birth ? This is no fault; for, it is intend- 
ed tolay down that the father and the son arethe same 
self. Theson also having entrusted the burden to his 
son, departs andis born again, like the father. The 
Sruli means, that what is said in one place is in effect 
said in another place, the father and the son being one 
gelf. 


तदुक्तमृषिणा । गर्भे नु सन्नन्वेषामवेदमहं देवानां जनिमानि 
विश्वा | शर्त मा पुर आयसीररक्षन्नधः श्येनो जवसा निरदीयमि- 
a C o ~ ~ 
ति गर्भ एवेतच्छयानो वामदेव एवमुवाच ॥ ९ ॥ 


Here it has been stated by the sage: * While in the 
womb, I knew all the births of the gods. A hundred 
strongholds, as if ironmade, guarded me; (Like) 
a hawk, I burst through them with speed.” So spoke 
‘Vamadeva while even lying in the womb. 5). 

Com. — While thus travelling in Samsára in rotation, 
in these three manifested conditions, subject to the 
bonds of birth and death, every one in the world, hur- 
led into the ocean of Samsâra, does in some stage 
realise with effort the Atman, as described in the 
Srutis, Then at once being freed from all the bonds 
of Samsára, he becomes like one whose purpose is 
accomplished. This fact is explained in this mantra 
by the sage. While lying in the womb of the mother, 
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I knew all the births of all the Devas, such as speech, 
fire etc., because of the fructifying of my meditations 
in my many previous births. This is the meaning. 
Hundred] many. Purah) bodies impenetrable, like those 
made of iron, guarded me from extricating myself from 
the meshes of Samsâra. Adha] down. Like a hawk 
bursting down through the net, I have come out of it 
with speed by dint of the strength due to my know- 
ledge of the Atman. Wonder! That Vámadeva, even 
while living in the womb, spoke thus 


एवं विद्वानस्माच्छरीरभदादूध्वे उत्क्रम्यामुष्मन्स्वर्ग लोक 
सवान्कामानाप्त्वाऽमृतः समभवत्समभवत्‌ ॥ ६ ॥ 


He thus knowing, and becoming one with the highest 
Self, soaring aloft, on the dissolution of the body, attain- 
ed all desires in that world of heaven and became 
immortal, became immortal. (6) 

Com.— He, Vámadeva, the seer, having thus known 
the Atman as described, on the dissolution of the body ; 
i.e., on the final ceasing of the continuity of the stream 
of embodied existence, created by ignorance, impene- 
trable like a thing of iron and infested by hundreds of 
various miseries such as births, deaths, ete., by dint of the 
strength acquired by drinking the nectar of the know- 
ledge of the Par«mátman, i.e., by the destruction of the 
body in consequence of the destruction of ignorance 


96 THE AITAREYA UPANISHAD. 


etc., the seed of embodied existence, becoming one 
with the Paramátman, soaring from below, i.e., from 
Samsára, having attained oneness with the Atman 
of all, enlightened and purified by knowledge, became 
immortal in his own self, i.e., became extinguished like 
a light in the self, already described as undecaying, 
deathless, immortal, fearless, omniscient,beginningless, 
secondless, endless, all-pervasive, sweet with the unal- 
loyed nectar of knowledge. 

Having obtained all desires] that is, having, even 
while living, obtained all desires by the knowledge of 
the Atman. The repetition is for the purpose of showing 
the end of the knowledge of the Atman with its fruit 
and its illustration. 








० 
Here ends the commentary on the fourth Part. 
0 
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हारे: 3४ | कोऽयमात्मेति वयमुपास्महे कतरः स M- 
त्मा येन वा पश्यति येन बा श्रृणोति येन वा गन्धानाजिघ्रति 
येन बा वाचं व्याकरोति येन बा स्वादु चास्वादु च विजानाति १॥ 

Whom shall we worship as the Atman ? Who is the 
Atman? Whether he by whom one sees, or he by whom 
one hears, or he by whom one smells the smell, or he 
by whom one speaks the speech or he by whom one 
discerns sweet and what is not sweet. (l). 

Com.—The Bráhmins of the present time desirous of 
emancipation, and wishing to acquire the fruit of be- 
coming the Atman of all; by means of the knowledge 
of Brahman, enlightened by the traditional teachings 
of the preceptors, Vámadeva and the rest, wishing to 
know the Prahman and desirous of turning away from 
the bondage of Samsíra, ephemeral and characterised - 
by causes and effects, ask each other to inquire ‘ who - 


is this Atman, and how shall we directly worship that — UN 


Alman, as this Atman, and who is that Atman?’ We 
should like to worship the very Atman whom Vámadeva 
worshipped as the Atman directly, and became immor- 
tal. Who may that Afman be? In them, who thus 
questioned each other with a desire to know, arose the 
recollection, produced by the impression of teachings 
previously heard, respecting the two particular Atmans 
already explained. “ The Brahman entered the Purusha 
through the forepart of the feet.” ‘ He cleft the head 
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and entered the Purusha by this passage.” “ Two Brah- 
mans in opposition to each other have entered here,” 
“ They are both the Atmun of this body.” One of them 
must be the timun to be worshipped. Thus they again 
questioned each other for the purpose of clearly deter- 
mining who the Atman was. In them, who thus in- 
quired, arose another thought, respecting the differen- 
tiation of these two. How? Two entities are known 
to exist in this body. One, by whom, with the aid of 
various senses, differiug in many ways, anything is 
perceived and another who is known as one who re- 
members the impressions of objects perceived with the 
 aidof other senses. Here, that by which one knows 
cannot be the Atman. By whom is it then known? 
We reply : that by which being the eye, one sees form, 
that by which being the ear, one hears sound, that by 
which being the nose, one smells the smell, that by which 
being the organ of speech, one utters speech, consisting 
of names such as cow, horse, good, bad, etc., or that by 
which being the tongue, one discerns what is sweet 
and what is not. 


यदेतद्भुदयं मनश्वेतत्‌ । संज्ञानमाज्ञानं विज्ञानं प्रज्ञानं मेधा 
दृष्टिधृतिमेतिमनीषा जूतिः स्मृति: संकल्पः क्रतुरसुः कामो वश 
इति | सवाण्येवेतानि प्रज्ञानस्य नामधेयानि भवन्ति ॥ २ ॥ 


This which ‘is known as the heart, this mind, 
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consciousness, discrimination, wisdom, reason, percep- 
tion, steadiness, thought, acuteness, quickness, memory, 
volition, decision, strength, desire and control, all these 
are indeed the names of wisdom. (2) 
Com.— What is that sense which though one is vari- 
ously differentiated, is now explained. What has been 
already stated “ The essence: of creatures is the heart, 
the essence ofthe heartis the mind; by the mind is 
created the waters and Varuna, the Lord of waters. 
From the heart comes the mind and from the mind, the 
moon”. Such only is this heart and this mind, one ap- 
pearing diverse. By this one mind becoming the eye, 
one sees form. By his becoming the ear, one hears. 
By this becoming the nose, one smells ; by this becom- 
ing speech, one speaks; by this becoming the tongue, 
one tastes. In its deliberative aspects, it deliberates and 
in the. form of heart it determines. Therefore this 
sense, having all other senses and objects for its. 
play of activity, is the means whereby the knower 
knows everything. Accordingly also, the Kaushitakt 
texts say “Reaching the organ of speech by wisdom, one 
obtains all names by speech. Reaching the eye by wis- 
dom, one sees all forms.by the eye" etc. It is 
said in the Vájasaneyika also “One sees by the mind 
alone and hears by the mind, one knows forms by the 
heart" etc. Therefore it is well-known that that which 
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is named as the heart and the mind, is the means of 
the perception of all objects; and Prána is essentially 
that. The Bráhmana says “what is called Pranu 
is wisdom and what is called wisdom is Pràna”. In the 
beginning of the discussion about Prana we have said 
that Prána is the combination of the senses. Therefore 
the Brahman which entered by the feet cannot possibly 
be that entity, the Brahman to be worshipped, because 
it is an adjunct, being only, a means of perception to 
the knower. The only other entity, i.e., that knower, 
to whom the functions, hereafter described, of the sense 
called the heart or the mind, are the means of percep- 
tion, can alone be the Atman fit to be worshipped 
by us. So they decided. The functions of the mind, 
consisting of external and internal objects, and serving 
as a means of perception to the all-wise Brahman, the 
knower, resting upon the condition of the mind, are 
thus explained. Samjndna] consciousness. Ajnâna] 
directing, the state of being the lord. Vijnána] the 
acquirement of the different branches of knowledge &c. 
Prajndna] wisdom.  Medhá|] power of retaining the 
import of books.  Drishtih] perception of all objects 
through the senses. Dhritih] steadiness by which the 
drooping body and the senses are kept up; for, they 
say “ By steadiness, they support the body." Matih] 
thought. Manisha] independent power of thinking. Jitih | 
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distress of mind under disease etc. Smritih | recollections. 
Sankalpah] the thinking of forms, as white, black etc. 
Kratuh] application. A4suh]any pursuit for the mainten- 
ance of life etc. Kama} desire for any objects not at 
hand. Vusah] desire for the company of women. These 
and the other functions of the mind, being the means 
of perception to the knower who is mere consciousness 
become conditions to the Brahman with his pure con- 
sciousness ; and Samjnánam and others, all these be- 
come the names of Brahman, the pure consciousness, 
when subjected to these conditions and not directly in 
its unconditioned state. Accordingly it has also been 
said “ while only moving, it is called Prana” etc. 
एष ब्रह्मेष इन्द्र एष प्रजापतिरेते सर्वे देवा इमानि च qu 
महामूतानि प्रथिवी वायुराकाश आपो ज्यातींप्रीयेतानीमानि च 
क्षुद्रमिश्राणीव | बीजानीतराणि चेतराणि चाण्डजानि च जारु- 
जानि च स्वेदजानि चोद्धिजञानि चाश्वा गावः पुरुषा हस्तिनो 
यक्तिचेदं प्राणि जङ्गमं च पतत्रि च यच स्थावरम्‌ | सर्व तत्प्र- 
ज्ञानेत्र प्रज्ञाने प्रतिष्ठितं प्रज्ञानत्रो लोकः प्रज्ञा प्रतिष्ठा Sue 
AG tl ३ Il 
This Brahman, this Indra, this Creator, all these 
gods, these five great elements, earth, air, ether, water, 
fire, and all these small creatures, these others, the seeds 
of creation and these egg-born, womb-born, sweat-born, 
sprout-born, horses, cows, men, elephants, and whatever 


62 THE AITAREYA UPANISHAD. 


else which breathes and moves and flies and is immove- 
able ; all this is guided by wisdom and is supported by 
wisdom ; the universe has wisdom for its guide ; wisdom 
is the basis; wisdom is Brahman. (9). 
Com.—This Atman in the form of consciousness, 
is the lower Brahman, called Hiranyagarbha or 
Prán«, the living principle of all bodies, that has 
entered iuto the conditions of the mind like the image 
ofthe Sun reflected on various waters. This is none 
else than Indra, according to his (previously-mentioned) 
characteristic, or the lord of the Devas. This is none 
else than the Prajtpati, the first born who has a body 
and from whom all the protectors of the world, fire etc., 
were born, from the cavity of the mouth etc. This is that 
Prajapati and this also in all these gods, fire etc. These 
five great Bhiitas also, earth etc., the material causes of all 
bodies, known as the eatable and the eater ; as also these 
creatures intermingled with small creatures such as 
serpents etc., (the word iva has no meaning) ; and these 
and these seeds of creation divided under two heads. 
What theseare is explained: Egg-born ] birds etc. Womb- 
born, born of the womb, such as men, Sweat-born | lice 
&c. Sprout-born] trees etc. Horses, cows, men, ele- 
phants and whatever other living thing ; what is that ? 
Which is moving] i.e., which moves or goes by the feet ; 
also which flies, i.e., which is capable of flying in the air; 
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as also all that is unmoving. All this is Prajnd-netram. 
Prajná is consciousness, that is Brahman. Netram that 
by which it is guided. That which is guided by Prajna 
netram. All this is attached to Prajná, ie., depends 
on Brahman during creation, preservation and des- 
truction. Prajnd-netrolokah]| as already explained; or, 
it may mean all the universe has wisdom for its eye. 
Wisdom is the basis of all the universe. There- 
fore wisdom is Brahman. This (entity) being devoid 
of every sort of condition, unstained, untainted, 
passive, self-content, one without a second, know- 
able by eliminating all distinguishing attributes, as 
‘not this’, * not this? etc., and beyond all word and 
thought, becomes, by its connection with the condi- 
tion of extremely pure wisdom, Omniscient, Lord of all, 
soul and guide of the common seed of the entire 
unmanifested universe and is called as Aniaryami, being 
the (universal) controller. ‘This also becomes what is 
called Hiranyagarbha, characterised by its notion of 
self in the intelligence, which is the seed of all the 
manifested universe. This also becomes the Virdt, 
known as Prajápati, who, springing from within the 
cosmic egg, first conditions himself with a body. ‘This 
becomes what is known as Devatá, the offspring of the 
same cosmic egg having the name of fire etc. Similarly 
the Brahman receives diverse names and forms under 
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. conditions of different bodies from Brahman down to the 
worm. That one being, who is beyond all conditions, 
is known in all ways by all living beings as well as by 
the nationalist and is diversely thought of; as stated 
in the Smriti : ** This, some call fire ; others, Manu the 
Creator ; others yet, Indra ; others yet, Prana and others 
the eternal Brahman,” etc. 


a एतेन प्रज्ञेनाऽऽ्मनाऽस्माल्लोकादुत्त्रम्यामुष्मन्स्वर्गे लोके 
सवोन्कामानाप्त्वाऽगृतः समभवत्समभवत्‌ ॥ ४ ॥ 


By means of this wisdom, i.e., self, he, soaring from 
this world, obtained in Heaven all desires and became 
immortal, became immortal. (4). 

Com.—He Vámadeva or any other sage, knew Brah- 
man in the way explained, by that wise self, by which 
wise self, knowers previously became immortal. 
Similarly that sage too by means of the same wise 
self rising above this world (this has been already ex- 
plained); going beyond this world, getting all desires 
fulfilled in that world of heaven, became immortal. 

0 

Here ends the commentary upon the fifth Part. 

0 

Thus ends the sixth Chapter of the Commentary upon 
the second Aranyaka of the Aitareya Upanishad. 

0 




















The &aittiripa Wpanishad, 


—0————— 
Introduction to the Sikshavalli. 
—————— 


Prostration to the Omniscient Being, from whom al! 
the world sprang, in whom all this world is finally 
absorbed, and by whom all this world is supported. 
To those sages, who expounded in ancient times all 
systems of philosophy with due regard to words and 
sentences in the holy texts and to the processes of 
reasoning, do I always tender my reverence. With 
the blessing of my Guru, this commentary on the gist 
of the Tattt:riya Upanishad is made by me for those who 
wish to have a clear knowledge. 

Obligatory Karma, whose end is the diminution of 
gins stored in previous births, and optional Karma 
whose end is the satisfaction of desire, have been treat- 
ed of in the previous book ; and now the science of the 
knowledge of Brahman is expounded for the destruc- 
tion of all causes which lead to the performance of 
Karma. Desire is the cause of all Karma as it 
supplies the motive; for it is well-known that 
only where there is desire, there is a motive to 

6 


\ 
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act. As those whose desires have been fulfilled are in 
their freedom from desires centred in Self, there can be 
no motive for them to act. To desire to know the 
Atman is to have all desires fulfilled. The Self is 
Brahman. To those who know it is the attainment of 
the.highest to be attained. Therefore the being centred 
in Self after removal of Avidya (spiritual ignorance) is 
the attainment of the highest; for the Srutis say that 
he (who knows the Atman) attains fearless permanence 
and that he (who knows the Atman) attains the Atman 
who is all joy etc 

It may be contended that the being centred.in Self 
without effort of any kind is emancipation, as in that 
case optional and prohibited Karma is not practised, as 
all Karma which has begun to bear fruit is complete- 
ly exhausted by enjoyment (of their fruits) and as 
owing to the practice of obligatory Karma, there is no 
penalty incurred ; or it may be contended that as the 
unsurpassable bliss denoted by the word Svarga 
(Heaven) is the result of Karma, emancipation results 
only from the practice of Karma. 'T'he first contention can- 
not stand, for Karma is multifarious, Karma may have 
been acquired in many previous births; actions produce 
good and bad. consequences; some actions might have 
begun to bear fruit and others not. Therefore it is imprac- 
ticable to consume by enjoyment in one single birth, that 
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portion of the Karma which has not begun to bear 
fruit. Hence the certainty of subsequent embodied 
existence on account of the unenjoyed portion of the 
karma. ‘A hundred srutis and smrilis bear us out 
here. Nor could it be urged that the observance of 
obligatory K«rma has the effect of rendering good and 
bad deeds which have not begun to bear fruit inopera- 
tive. A penalty follows the non-observance of obliga- 
‘tory Karma. The word Pratyavaya denotes unpleasant 
consequences. It therefore follows that the observance 
of obligatory Karma kas only the effect of warding off 
misery, the certain consequence arising from its non- 
performance, and has not the effect of consuming pre- 
vious Karma which is yet to bear fruit. But conce- 
ding that the performance of obligatory Karma haa 
the effect of consuming previous Karma yet to 
bear fruit, such observance can possibly render inoper- 
ative only that portion of the previous Karma which is 
sinful and not the portion which is virtuous; for 
between the latter and such observance, there is no 
antithesis, it being well known that action leading toa 
desirable end is meritorious—it is not inconsistent with 
obligatory Karmu. All antithesis can reasonably sub- 
sist only between the good and the bad actions. Be- 
sides as desires leading to action must subsist in the 
absence of knowledge, there can be no complete 
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cessation of Karma. It is only those that know not the 
Self that have desires ; for these have for their end 
something distinct from the Self. The Self, being ever 
present, cannot be an object of desire. It is said that 
the Self is Parabrahman. Nor is it proper to say that. 
Pratyavéya in the shape of future misery is caused by 
the non-performance of obligatory Karmu—an omission 
in the nature of non-existence. The non-observance 
of obligatory Karma is only an indication of the misery 
in store on account of sins previously committed 
and this view does not render inappropriate the 
use of the satri suffix in the text * akurvanvihitam 
Kurma.’ On any other view we shall have exist- 
ence (Bháva) springing out of non-existence ( Abháva )— 
a result which runs counter to all processes of reason-. 
ing. Therefore the theory that emancipation is the 
being centred in Self without effort of any kind is un-. 
gupportable.. 

As regards the contention that as the unsurpassable. 
bliss denoted by the word Svarga (Heaven) is the result 
of Karma, so is emancipation also the result of 
Karma ; this cannot stand as emancipation is perma- 
nent. Anything always existing can never be begun. 
All things begun in this world are transient. Therefore 
Karma cannot produce emancipation. If it be replied 
that Karma with Vidya (knowledge of self) can producer 
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emancipation though permanent, we say it is inconsist- 
ent, it being impossible that anything always existing 
should be produced. If still it is argued that like pr i= 
dhvamsábháva the impossibility of the same substance 
being produced after its destruction, emancipation, 
though always existing, could be produced; we say that 
it cannot be,as emancipation is in the nature of existence 
(Bháva). To say that pradhv«msábháva is produced is 
an inaccuracy of language ; for anything in the nature 
of non-existence cannot be conditioned. Non-existence 
is the negation of existence. As existence, though one 
and indivisible, does yet appear to be divided by virtue 
of conditions and is spoken of as “a jar,” “a cloth,” etc. 
80 also non-existence, though unqualified and indivisi- 
ble, appears to be divided like matter by virtue of 
adjuncts ; for non-existence cannot evidently be co- 
existent with its adjuncts like the blue lotus and may 
become existence itself if it has adjuncta. Nor could it be 
argued that emancipation, though produced by know- 
ledge and a succession of Karma, can, like the stream of 
the Ganges, be spoken of as permanent, as knowledge 
and the doer of Karma are permanent; for the capacity 
to perform Kurma is itself of the nature of misery and 
there will be 8 discontinuance of emancipation with the 
cessation of the capacity to perform Karma. It is there- 
fore certain that emancipation consists in bei ng centred 
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in.Self after removal of spiritual ignorance, which is the 
cause of desire and Karma. The Self is Brahmun aud 
by knowing that, spiritual ignorance is avoided. There- 
fore this Upanishad which treats of knowledge of Brah- 
man is begun. Knowledge of Self is called Upanishad ; 
it may be, because those who acquire it get over the tra- 
vail of being conceived or born or of old age, or because 
it takes one near Brahman, or because the highest bliss 
is embodied there; the book is also called Upanishad, 
hecause its subject-matter is Vidyá or knowledge of 


Self. . 
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ओं तत्सत्‌ ब्रह्मणे नमः | 
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at नो मित्रः श॑ वरुण: | शां नो भवत्वर्यमा | झां न इन्द्रो 
बुहस्पातिः | श॑ नो विष्णुरुरुक्रमः | नमो ब्रह्मणे | नमस्ते वायो | 
त्वमेव प्रत्यक्षं ब्रह्मासे | त्वमेव प्रत्यक्ष ब्रह्म वदिष्यामि | ऋतं aR- 
ष्यामि | सयं वदिष्यामि | तन्मामवतु। तद्वक्तारमवतु । अवतु माम्‌ । 
अवतु वक्तारम्‌ | ओं शान्ति: शान्तिः शान्तिः ॥ १ ॥ 
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Om Tut Sat. Adorution to Brahman. 








| 0 
May the Sun (Mitra) be good to us! May Varuna be 
good to us! May the Sun (Aryamá) be good to us! May 
Indra and  Brihaspati be good to us! May Vishnu of 
great strides be good to us. Prostration to the Br man! 
Prostration to thee, O Vayu! Thou indeed art the visible 
Brahman. I shall proclaim thee; visible Brahman I 
shall call thee the just! I shall call thee the true! May 
it protect me! May it protect the teacher! May it 
protect me! May it protect the teacher! Om Peace 
Peace, Peace (l) 
Com.—May Mitra the presiding deity of the activity 
of Prâna and of the day be good to us! So also Varuna, 
the presiding deity of the activity of Apâna and 
the night. Aryamà (Sun) is the presiding deity of 
the eye and the Sun. Indra, of strength; Prihaspati 
of speech and intelligence; Vishnu of great strides, the 
presiding deity of feet ; these and other deities presiding 
over the several parts ofthe body. ‘May be good to 
us’ is connected with every clause. It is' prayed that 
they may be good because itis only when they are 
good that they are conducive to the hearing and reten- 
tion of knowledge. Praise and prostration to Vayu 
are offered bv one desirous of obtaining the knowledge 
of Brahman, for removing the obstacles to the 
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attainment of such knowledge. As all actions and their 
fruits are under the control of Prânu (Vayu), prostration 
is offered to Prána, the Brahman. ‘I bow to him’ must 
be supplied to complete the sentence. O Vayu, pros- 
tration to thee, t.e., I prostrate before thee. Both by 
the third person and the second person Vayu alone is 
denoted; further I call thee the visible Brahman 
because you are the Brahman nearer than the senses, 
the eye, etc. I call thee the just, because the truth, 
ascertained to be so by intelligence, according to the 
sdstras and practice, is also subject to thee. I call 
thee the true because that which is practised as true by 
speech and body is also acquired subject to your in- 
fluence. Therefore may Brahman called Vayu and 
Atmun of all protect me, bent on acquiring knowledge, 
by imparting knowledge to me, being reached by me. 
May the same Brahman protect the teacher, t.e., 
preceptor, by granting him ability to expound. The 
repetition‘ may he protect me and the preceptor ’ 
implies solicitude. The word * peace ’ is thrice repeated 
for the purpose of destroying the three fold obstacles 
to the acquirement of knowledge, viz., from one’s Self, 
from the living beings and from the Devas. 





Here ends the First Chapter. 
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CHAPTER. Il. 


0 -—— 


ओं। शीक्षां व्याख्यास्यामः | वर्ण: स्वर: | मात्रा बलम्‌ | साम स- 
न्तानः | इत्युक्तः शीक्षाध्यायः | १ ॥ 


Om we shall explain the science of pronunciation, 
the letters, the pitch, the length, the effurt, the mono- 
tone, the continuity. Thus has been explained the 
chapter on the science of pronunciation. (l). 





Com.—This chapter on the science of pronunciation 
is begun that there may he no cessation of activity in 
the matter of the recitation of the Upanishad on the 
ground of the knowledge of its meaning being its 
primary end. Sikshå] that by which we learn—the 
science of the pronunciation of letters. Or, Siksha 
those which are learnt—the letters and the like. 
Siksha is the same as Siksh@. The elongation is a vedic 
license. The Siksha, we shall explain. that is. we shall 
relate clearly and in all its bearings. This form of the verb 
may also be derived from the root Chakshi» to speak, 
which changes into Khya, preceded by the prepositions 
vi and «a. The letters are & and others. The pitch is 
událta, etc. The mátra is short, ete. Bala is the effort 
in pronouncing. Sdma is pronouncing the letters 
uniformly. Santdénais flowing—continuity in utter- 
ance. This is what has to be taught. The chapter 
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where this is taught is the chapter on Síkshá. Thus 
is this chapter concluded, with & view to proceed to 
the next. 





0 





Here ends the Second Chapter. 





0 
CHAPTER ill. 











| 0 
सह नो यशा: | सह नो ब्रह्मवर्चसम्‌ | अथातः स£हिताया उपनि- 
षदं व्याख्यास्यामः | पंचस्वघिकरणेषु | अधिलाकमधिज्योतिषम- 


विविद्यमधिप्रजमध्यात्मम्‌ | ता महास<हिता इत्याचक्षते ॥ Y ॥ 


May glory be to us both. May the splendour of 
Bráhminhood be tous both. Now we shall explain the 
Upanishad of the Sumhita, under five headings :—con- 
cerning the worlds, concerning the luminaries, concern- 
ing knowledge, concerning the progeny and concerning 
the Soul. These, they say, are the great Samhitas. (l). 

Com.—Now the Upanishad of the Samhita is begun. 
May the glory arising out of the thorough knowledge of 
the Samhita and other Upanishads be to us both, the 
spiritual preceptor and the pupil. May the splendour 
of Bréhminhood arising therefrom be also to us, the 
preceptor and the pupil. This is the pupil's prayer for 
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blessing. Because it is right that it should be the 
pupil's prayer as he has not gained the desired consum- 
mation. It cannot be the preceptor's prayer, as he 
has gained the desired consummation; for, he who 
has attained such consummation is alone the 
preceptor. Then, that is after laying down the method 
of learning by rote. we shall therefore, i.e., for the 
reason that even the intellect which constantly medi- 
tates upon the book is unable to enter immediately 
into its meaning, explain the Sumhita Upanishad, i.e., 
esoteric teaching which is the subjectof the Samhita ; 
in reference to the five adhikurinas] subjects or topics 
of knowledge. He goes on to say what they 
are. Adhilokam is the knowledge concerning the 
worlds, In the same way, the others are the know- 
ledye concerning the luminaries, that concerning 
knowledge, that concerning progeny and that con- 
cerning the Soul. Those who know the Vedas call 
the Upanishads dealing with these above-mentioned 
five subjects the great Samhilas,—great, because they 
deal with matters as vast as the worlds etc.,—and Sam- 
hitas because they form the subjects of the Samhita. 


अथाधिलोकम्‌ । पृथिवी पूर्वरूपम्‌ | द्यौरुत्तररूपम्‌ | आकाराः 
सन्धिः । वायुः सन्धानम्‌ | JANSA ॥ २ ॥ 


Now, concerning the worlds—, the earth is the first 
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form. The Heaven is the last form. The Akdsa (ether) 
is the link. The Vayu (air) is the medium. This much 
-concerning the worlds. (2). 

Com.—Then among those above-mentioned, the 
knowledge concerning the worlds is mentioned. In 
all these passages the word ‘athy is intended to 
show the order of the different subjects of. knowledge. 
The earth is the first form, e, the first letter. 
It is in effect said that the first letter of the Samhita 
should be contemplated as the earth. Similarly, with 
regard to the last form. The .fkása means the 
antarilsha, the sky, the world between heaven and 
earth. The link is that which is between the first 
and last forms, and is so called because the first 
and last forms meet in it. | 

Com.—The Vayu (air) is the medium. Sandhdn sis 
the medium. "Thus has been explained the knowledge 
concerning the worlds. | 


अथाधिज्योतिषम्‌ | अग्निः पूवेरूपम्‌ | आदित्य उत्तररूपम्‌ | 
'आपः सन्धिः । वैद्य॒तः सन्धानम्‌ | इत्याधिज्योतिषम्‌ ॥ ३ ॥ 
. Next concerning the luminaries. Fire is the first 
form. The Sun is the last form. Water is the 
link. The fire of lightning is the medium. This is 
concerning the luminaries. (3) 
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Com.—Next, the knowledge concerning the lumi- 
naries etc., is to be taken similarly. 


अथाधिविद्यम्‌ | आचाये: TART | अन्तेवास्युत्तररूपम्‌ ॥ 
विद्या सन्धिः | प्रवचनऽसन्धानम्‌ | इत्यधिविद्यम्‌ ॥ ४ ॥ 


Next concerning knowledge. The spiritual precep- 
tor is the first form. The pupil is the last form. Know- 
ledge.is the link. Exposition is the medium. This is 
thé knowledge concerning knowledge. (4). 


अधाधिप्रजम्‌। माता पूवेरूपम्‌ | पितोत्तररूपम्‌। प्रजा सन्धिः। 
प्रजनन ४सन्धानम्‌ | SASL ॥ ५ ॥ 


Next, the knowledge concerning progeny. The 
mother is the first form. The father is the last form. 
The progeny is the link. Procreation is the medium. 
This is the knowledge concerning progeny. (5) 


अथाध्यात्मम्‌ | अधरा हनुः पूर्वरूपम्‌ | उत्तरा हनुरुत्तररूपम्‌ । 
वाक्‌ सन्धिः | जिह्वा सन्धानम्‌ । इत्यध्यात्मम्‌ ॥ ६ ॥ 

इतीमा महास£ हिता: | य एवमेता महास<हिता व्याख्याता वेद । 
सन्धीयते प्रजया पशुभिः। ब्रह्मवचसेनान्नाद्येन सुवर्गेण लोकेन ॥७॥ 

Next concerning the Soul. The lower jaw is the 
first form. The upper jaw is the last form. Speech 


is the link. The tongue is the medium. These are 
the great Samhitas. (6). 
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He who thus contemplates these above-mentioned 
great Samhitas thus clearly explained obtains progeny, 
cattle, the splendour of Bráhminhood, all kinds of food 
and the world of Heaven | (7) 

Com.—The word * Itiméh’ means that those above- 
mentioned are indicated. He who knows, thatis, contem- 
plates those above-mentioned great Samhitas. “ Knows” 
here means “ constantly waits on," or ** Contemplates," 
because this chapter deals with perfect knowledge, and 
because of the passage “ O Prdchinuyogyu! contem- 
plate." And the meditation must be as dictated in the 
sdstr.is, full of uniform faith throughout and unmixed 
with any inconsistent faith and must have for its object 
something enjoined by the sdstr.is. And the meaning 
of updsana is well known in the world, as when we say 
* He waits upon the Guru,” “He waits upon the 
king.” He who constantly attends upon the Guru and 
others is said to be engaged in Upásan: on the Guru 
and others. And such a one obtains the fruit of his 
constant attendance. Therefore, here too, he who thus 
meditates obtains the fruits beginning with progeny 
and ending with the world of Heaven 
0 
Here ends the Third Chapter. 

B | 
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CHAPTER IV. 


ब rrr 


RFCM विश्वरूपः | छन्दाम्याऽध्यमृतात्‌ सबभूव | स 
FA मेधया स्पृणोतु | ATA देव धारणो भूयासम्‌ । शरीरं मे 
विचषेणम्‌ | जिद्वा मे मधुमत्तमा | कर्णाभ्यां भूरि विश्रुवम्‌ d 
ब्रणः कोशोऽसि मेधयाऽपिहितः । श्रुतं मे गोपाय ।॥ d 


He who of all forms is pre-eminent among the 
Vedas— He who rose superior to the nectar of the 
Vedas—-May He the Lord of all strengthen me with 
wisdom. May I become the wearer of the wisdom 
that leads to immortality. May my body become fit. 
May my tongue become extremely sweet. May I hear 
much with my ears. Thou art the sheath of the 
Brahman veiled with worldly knowledge. Protect that 
which I have heard. (l) 

Com.—' He who etc.” Now are mentioned the 
hymns for prayer and the hymus for offering 
oblations for the purpose respectively ot obtain- — 
ing wisdom and of obtaining wealth, for the 
use of those who wish for either. And this is 
indicated by the sentences, “May He, the Lord of 
all strengthen me with wisdom” and “ Then bring me 
wealth." He who among the Vedas is like the bull, 
4e. excellent by its pre-eminence. He who is 
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omni-form,all-shaped,becauserunning through all speech : 
according to another passage of the Veda: “Even as 
the dart” etc, Hence is the excellence of the sylla- 
ble “ Om.” Since the syllable “ Om” is here the object 
of meditation, the praise of it as “ excellent ” etc., is but 
proper. He surpasses the nectar, that is, the Vedas. 
When Pr :jàpati (Brahma) performed penance with the 
desire of discovering which was the best among the 
worlds, the Devas, the Vedas and the mystical syllables 
Vyáhrilis, the syllable “Om” presented itself before 
him as being the most excellent. “ Presented itself’? 
because origin cannot be properly ascribed tothe eternal 
syllable “Om.” May the syllable “ Om” of the quality 
described above, which is the lord of all, that is, which 
can give anything desired. Strengthen me, i.e., gra- 
tify me with wisdom. It is the strength of 
wisdom that is sought. Amritasya] of the know- 
ledge of Brahmi which is the cause of immor- 
tality, because this chapter deals with the knowledge 
of Brahman. O Devi, may I become the wearer of the 
knowledge of Brahman. Moreover may my body 
become able, t.e., fit for meditation. Here is a change 
from the first to the third person. May my tongue 
become extremely sweet, that is sweet in speech. May 
I hear much with my ears. The meaning of the pas- 
sage is that there should be auch au association of the 
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body and the senses as is necessary for the acquisition 
of the knowledge of the soul. And wisdom too is de- 
sired only for that purpose. Thou art the sheath of 
the Bruhman, of the Supreme soul, as of the sword, be- 
cause it is the seat of knowledge. Thou art the image 
of the Brahman. In Thee the Brahman is obtained. Thou 
art veiled, hidden by worldly knowledge. The mean- 
ing is Thou art not revealed to ordinary intellects. 
‘Protect what I have heard, that is, what knowledge of 
the soul etc., I have learnt by hearing. The meaning 
is make me not to forget what I have learnt. These 
hymns are for prayer for him who desires wisdom. 
Hereafter are hymns for throwing oblations into the 
fire for him who desires wealth. 


आवहन्ती वितन्वाना | कुबोणा5चीरमात्मन: | वासा«सि मम 
गावश्च | अन्नपाने च सर्वदा | ततो मे श्रियमावह | लोमशां पशु- 
भिः सह स्वाहा | आ मा यन्तु ब्रह्मचारिणः स्वाहा | वि माऽऽ- 
यन्तु ब्रह्मचारिण: स्वाहा | प्र मा55यन्तु ब्रह्मचारिण: स्वाहा । 
दमायन्तु ब्रह्मचारिणः स्वाहा | शमायन्तु ब्रह्मचारिण: स्वाहा ॥ 
यशो जनेऽसानि स्वाहा । श्रेयान्वस्यसोऽसानि स्वाहा | d 


त्वा भग प्रविशानि स्वाहा | स मा भग प्रीविश स्वाहा | तस्मिन्स- 
| 6 
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zama | नि भगाऽहं त्वयि मृजे स्वाहा | यथाऽऽपः प्रवतायन्ति। 
यथा मासा ACA, | एवं मां ब्रह्मचारैणः | धातरायन्तु सवत: 
स्वाहा | प्रतिवेशोऽसि प्र ar भाहि प्र मा पद्यस्व ॥ 


She who brings, increases, and long preserves to me 
clothes, cows and food and drink in plenty—her, the 
goddess of wealth, then bring me, together with sheep 
and goats and cattle; Sváha ! May the Brahmachárins 
flock to me; Sváha ! May the Bralhmachárins flock to 
me from every side ; Sudha! May the Brahmachárins 
come to me in large numbers; Sudha! May the Brahma- 
chárins curb their senses; Sváha! May the Brahmachar ins 
become tranquil in mind; Svéha! May I become 
renowned among men; Sváha ! May I become the best 
among the wealthy; Sváha ! May I enter thee, such as 
thou art, Oh Lord ; Sváha ! May Thou, O Lord, enter 
me; Sváha! In thee of thousand branches, may 
I become well cleansed, O Lord; Svéha ! Even as the 
waters run toa lower level, even as the months run into 
years, even so, Oh Lord, May the Brahmazhdrins come to 
me from all sides; Srdha ! Thou art my resting place. 
Do Thou enlighten me, May I attain Thee. 

. Com.— Kurvána] Doing, that is, fulfilling soon. In 
achiram. (soon) the elongation is a Vedic license, Or, it 
may mean‘ long preserving Atmanah means to me 
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‘He goes on to say what. These are clothes and cows 
and food and drink ‘ Then, that is, after giving me wis- - 
dom bring me wealth which brings me these and others. 
For wealth is a misfortune to the unwise. How is that 
wealth qualified ? Bring wealth together with sheep and 
goats and other cattle. The address is to the syllable 
“Om ° as shown by the context. Sváh4 is intended to 
show the end of the hymn used for throwing offerings, 
oblations into the fire, ‘I'he order, is ‘ dyantumám? 
connecting the two separated words. May the Brak- 
machárins flock to me, set out to me etc. May 
I become renowned among men. May I become 
the best, the most praiseworthy among the wealthy. 
Further, may I enter hee, O Lord—Thee who 
art the sheath of Brahman—that is, may I enter Thee 
and become one with Thee ; And thou too, such as thou 
art, O Lord, enter me; may we become one, In Thee, 
of many branches, that is, divisions, may I become 
cleansed, that is, purify myself from my sins. Even as in 
the world,the waters run down a sloping ground; even as 
the months run into years— for, ahurjara means a year 
either because ‘rolling day by day it makes the world 
old' or because the day is worn out in it—even so 
O Ordainer of all things, may the Brahmuchérins flock 
to me from all sides, ६.८., from all quarters — Prativésa 
means a house in the vicinity, used as a place of rest 
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_ after toil, Thus, Thou art, like the prativesa, a resting 
place, a place in which those, who resort to Thee, free 
themselves from their sins. ‘Therefore enlighten me 
and take me to Thee. Absorb me into Thee and make 
me one with Thee, as a metal coated with mercury. 
The Sríkáma mentioned in this chapter dealing with 
wisdom is one who desires wealth. ‘The end of wealtli 
is the performance of duty and the end of performance 
of duty is to get rid of the already incurred sins. Aud 
on the destruction of sin, knowledge shines. And so 
says the Smriti: “ Wisdom originates in men by 
the destruction of their sins. ‘then they see the 
Supreme Soul in themselves, as in the clear plane of 
a looking-glass. 





' ——0 
Here ends the Fourth Chapter. 
0 








CHAPTER V. 
— 

मूभुवः सुवरिति वा एतास्तिस्रो व्याहृतयः । तासामु ह स्मेतां 
चतुर्थीम्‌ | माहाचमस्यः प्रत्रेदयते | मह इति। TRA | स आत्मा । 
अङ्गान्यन्या देवता: | भूरेति वा अयं लोकः | मुव इयन्तारक्षम्‌ | 
सुवरित्यसौ लोकः | मह इत्यादित्यः | आदित्येन बाव सर्वे लो- 
का महीयन्ते | भूरेतिवा अग्निः | भुव इति वायुः | सुबरित्यादि- 
त्यः | मह इति चन्द्रमाः | चन्द्रमसा वात्र सर्वाणि ज्योतीषि 
महीयन्ते | भूरिति वा ऋचः | भुव इति सामानि | सुवरिति यजू < 
षि | मह इति ब्रह्म | ब्रह्मणा बाव सर्वे वेदा महीयन्ते | भूरिति 
3 प्राणः | भुत्र इत्यपानः | सुवरिति व्यानः | मह इत्यन्नम्‌ | 
अन्नेन वाव सर्वे प्राणा महीयन्ते | ता वा एताश्चतस्रश्चतुधां । 
चतस्त्रश्चतस्रो व्याहृतयः | ता यो वेद | स वेद ब्रह्म | सर्वे5- 
स्मे देवा बलिमावहन्ति ॥ 


Bhüh, Bhuvah, Suvah: these three are known as 
Vyáhritis. Besides them, a fourth, Méháchamasya dis- 
covered. Mahah by name. That is Brahman. It 
covers all; the other Devatas are but limbs. Bhûh is 
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this world. Bhuvah is the sky. Suvah is the next 
world. Muhah is the sun. Itis by the sun that all 
the worlds thrive. Bháh is fire. Bhuvah is the air (váyu). 
Suvah is the sun. Mahahis the moon. lt is by 
the moon that all the luminaries thrive. Bhiih is the- 
rik. Bhuvah is the Sáman. Suvah is the yajus. 
Mahah is Brahman (the syllable ‘Om’). It is by the 
Brahman that the Vedus thrive, Bhih is Prána. 
Bhuvah is Apána. Suvah is Vyána. Muhah is Food. It 
is by Food that Prdnus thrive. These four above said 
are fourfold and the four Vyáhritis are four each. Who: 
knows these, he knows Brahmun. 

Com.—The mode of meditation which was the subject 
. of the Simhita was first dealt with and then the hymns 
meant for those who desire wisdom andfor those who: 
desire wealth ; these being ultimately useful only for 
the acquisition of knowledge. Then is begun the inward: 
meditation, of Brahman in the shape of the Vydhritis, 
which meditation carries with it the fruit of becom-- 
ing one with the self-refulgent. Bhih, Bhuvah,. 
Suvah—the word * etc.’ is to indicate what has been 
said—these three—these bring to recall those above- 
indicated ; and the particle vai is to bring it clearly 
before the mind. We are thus remembered of these- 
three well-known Vyáhritis. Besides these three, there is- 
a fourth Vyáhriti named Mahal. And this Mahah was- 
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discovered by Máháchamasya, the son of Mahdchamasu. 
Since the particles “u,” ** ha,” ** sma” indicate that inci- 
dents which took place in the past are related, the 
meaning is that he discovered (though the verb is in the 
present tense). The mention of Máháchamasya is to 
put us in mind of the name of the seer. The teaching 
here shows that bearing in mind the name of the seer 
is an essential part of the meditation. This Vyáhrit 
Mahah which was first discovered by Mahdchamasya, 
is Brahman ; for Brahman is Mahat (great) and the 
Vyahriti is Mahah. What again is that? It is the Atman 
* covering all ;” the word Atman coming from the root 
vyap ‘to cover’; because Mahah the Vyáhriti includes 
all the other Vyáhritis ; and in the shape of the sun, the 
noon, Brahman and food, it includes all the worlds, the 
hminaries, tbe Vedas and Pránas. Therefore, are the 
Cher Devatus, its limbs. The Devatas are taken only 
lr way of illustration. Among the worlds etc. |—heaven 
et., are but limbs of Mahah. That is why it is said 
tht the worlds etc., thrive by the sun etc. It is by 
thesoul that the limbs thrive, increase. This world, 
Fir, Rik and Prdna are (successively) the first. Vyáhriti 
Bhé; similarly the later ones are each fourfold. 
Mukh is Brahman that is the syllable “Om”; for any 
otheimeaning is out of place in this chapter dealing 
with vords. The rest has been explained. ‘ These 
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four abovesaid are fourfold.” These four, %.6., Bhih 
Bhuvah, Suvah and Mahah are each of four kinds. The 
particle ‘dha’ indicates mode or kind, The meaning 
is that these being four in number are each divisible 
into four kinds. And Upásana is repeating what has 
been already learnt, meditation. He who knows the 
Vyahritis as above described—he knows Brahm ım. 
If it be urged that Brahman has been already known 
as That, or as the Atman—true. But its peculiar 
attributes, such as its being realisable in the cavity of 
the heart, its being one with the mind etc., its being 
perfect quiescence have not been understood. To this 
particular end, the sacred text says “ Who knows 
these, knows Brahman.” On the assumption that 
Brahman has not been known the idea is that he who 
meditates Brahman as having the qualities to be men: 
tioned presently—he aione knows it. This is how thi 
chapter is made consistent with the next chapter. Fe 
both the chapters deal with the same form of worsh. 
There is also this indication: “ He resides in Fire n 
the shape of the Vyáhriti Bhih” (in the next chapte). 
Nor is there any express text speaking to the dier- 
sity in forms of worship; for, there is no text laing 
down “ The Vedus are to be worshipped.” As inthis 
chapter on Vyáhriti the passage “ who knows thée ” 
includes in ‘these’ the purport of the next chpter; 
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there is no difterence in the objects ot- meditation pre- 
scribed in the two chapters. The purport of the next 
chapter has already been touched upon when we said : 
“To this particular end” etc. All Devas being his limbs 
do homage to the knower when he becomes one with 
the self-refulgent. 





० 
Here ends the Fifth Chapter. 
0 
CHAPTER VI. 














"T" 

स य एषोऽन्तहुंदय आकाशः | तस्मिन्नयं पुरुषो मनोमयः | 
अमृतो हिरण्मयः | अन्तरेण ताटके | य एष स्तन इवावलम्बते | 
सेन्द्रयोनिः | यत्राऽसो केशान्तो वित्रतते | व्यपोह्य शीषेकपाले | 
भूरित्य्रौ प्रतितिष्ठति | भुव इति वायो । सुवरित्यादित्ये | मह 
इति ब्रह्मण । आप्नोति स्त्राराज्यम्‌ । आप्नोति मंनसस्पातिम। 
चाक्पतिश्चक्षुष्पतिः । श्रोत्रपतिविज्ञानपतिः | एतत्ततो wate | 
आकाइारारीरं ब्रह्म | सत्यात्म प्राणारामं मन आनन्दम्‌ | शान्ति- 
समृद्धममृतम्‌ | इति प्राचीनयोग्योपास्स्व ॥ 


There is a space within the heart. ‘There, is He, the 
Purusha, knowable only by the mind, Immortal, 
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Resplendent. Between the palates. and through that. 
which hangs like a woman’s breast runs an artery pier- 
cing the skull in the head, just where the roots of the 
hairs in the head divide. That artery is the path to Brah- 
man. . He resides in fire in the shape of Bhih, in the 
air in the shape of Bhuvah ; in the sun as Suvah; and: 
in Brahman as Mahal. He obtains self-refulgence. He 
obtains lordship over minds. He becomes the Lord of 
speech. He becomes the Lord of the eyes.: He becomes 
the Lord of the ears. He becomes the Lord of know- 
ledge. Then, he becomes this— Brahman who has space 
for his body, whose nature is truth, who sports in life, 
Prána, whose mind is bliss, who is full of peace, who is 
immortal, Thus, O Práchinayógya, meditate,” | 

Com.— We have said that the Devatus etc., repre- 
sented by Bhih, Bhuvah and Suvah are but the limbs of 
Brahman,corresponding to the Vyáhriti Mahah,for realis- 
ing and meditating upon the Brahman, of whom all 
others are but parts. The cavity of the heart is pre- 
scribed as His seat, just asthe stone sálagram is of 
Vishnu. Because Brahman is directly perceived when 
meditated upon, as being there and as possessing the 
qualities of knowability, only by the mind etc., as. 
directly as the fruit in the palm of the hand. This: 
chapter is begun with the object of indicating 
the path by which we may become the Atman 
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of all. The word sah is connected with ‘Vyutkramya 
ayam Purusha? Within the heart—the heart is 
a ball of flesh as is well-known when a sheep is 
being dissected, shaped like a lotus with the stalk 
upwards and the face downwards, which is the seat of 
life and which is full of arteries— within this heart is & 
cavity well-known, like that within the pot. “ There, 
is He, the Purusha.” Purusha, He is called, either be- 
cause be is lying in this citadel or because the worlds 
Phûh and others are pervaded by him. The word 
' Manomaya ‘may mean either of two things. Manas- 
is knowledge from the root ‘man’ to know and Mano- 
maya means “full of knowledge," because it is by know- 
ledge He is known. Or, Manas is that by which we think; 
the mind; and Manomaya means ‘made of Manas” 
either because He is the presiding deity of the mind, 
or because he is indicated by it. He is immortal; ` 
He is resplendent. Then, is explained the path 
by which to attain the Brahman who is, as above- 
described, meditated as occupying the cavity of 
the heart and who is the knower, the Atman 
and the Lord of all, and who is the Atman of the knower 
who sees him in the heart. An artery Sushumna opens. 
out above the heart, well-known to the science of Yoga.. 
That artery runs in the middle between the two 
palates ; and this, the piece of flesh that hangs between 


:99 THE TAITTIRIYA UPANISHAD. 


‘the palates like a woman's breast. The meaning is 
‘that the artery runs through that too. Where, also 
‘the roots of the hairs divide, that is, in the head; the 
artery reaches that spot and goes forth piercing the 
skull of the head. And this artery is the path to 
Brahman, that is, is the way to the realisation of Brah- 
man. He who knows this and sees the Atman know- 
able only by the mind, goes out through the head and 
takes his stand in Fire, who presides over this world in 
the shape of the. Vydhrit! Bhuh and who is a part of 
Brahman. The meaning is that he covers the whole 
world. Similarly, in the air, in the shape of the 
Vyáhriti Bhuvah. In all these sentences, the predicate 
‘resides or takes his stand’ is to be understood. 
In the sun, he stands in the shape of the Vuáhriti 
Suvah and in Brahman, of which the others are parts, 
as Muhah. Becoming (successively) in each, its soul 
and becoming one with Briuiman, he obtains self- 
refulgence, he becomes himself the Lord ; even as Brah- 
man is the Lord of the Devas, who are His limbs. And the 
Devas do homage to such a one, even as the limbs do to 
Brahman. He becomes the Lord of all minds, for Br.th- 
ma» is all and all minds think of him. He who knows 
becomesthis. Moreover,he becomes the Lord of all speech. 
He becomes similarly the Lord of the eyes ; he becomes 
‘the Lord of the ears; he becomes the Lord of all wisdom. 
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The meaning is that as he becomes the Atmun of all,. 
the senses of every living being are also his. More 
than all this, he becomes what? As follows: Akása- 
sarirum is either * having space for body’ or having a 
body which is as subtle as space. What is it ? 
Brahman. Satyatma, that is, one whose nature is 
truth in every shape. Prândrâmam, that is, ` revelling 
in life , * or* in whom others revel or sport." Mana- 
dnindam, that is one whose mind is ever bliss. Sánti-- 
samriddhum, that is, ‘full of peace? or ‘full of 
calmness. Amrilam, that is, immortal, And this. 
specific attribute should be understood in respect 
of the Manomayu. O Práchinayogyja, meditate upon 
the Brahman as possessing the qualities above set 
forth, cognisability by the mind etc. This sentence is,. 
as it were, the teaching of the spiritual preceptor in 
order to awaken reverence (in us). 





0 
Here ends the Sixth Chapter. 


0 ——— 








CHAPTER VII. 
i ० | 

पृथिव्यन्तरिक्षं द्योर्दिशो5वान्तरदिशा: | अग्निवोयुरादिलश्रन्द्र- 
मा नक्षत्राणि | आप ओषधयो वनस्पतय आकाश आत्मा | इ- 
त्यधिभूतम्‌ | अथाध्यात्मम्‌ | प्राणो व्यानोऽपान उदानः समानः | 
चक्षुः श्रोत्रं मनो वाक्तक्‌ । चर्म माथ्सल्लावास्थि मजा | एत- 
दाधिविधाय ऋषिरवोचत्‌ । पाङ्क्तं वा इदशसवेम्‌ । पाङ्क्तेनेव 
पाङ्क्तशस्पुणोतीति ॥ 

The earth, the sky, the heaven, the primary 
quarters, and the intermediate quarters; the fire, the 
air, the sun, the moon, and the stars; the waters, the 
herbs, the forest-trees, space and Atman; and all this is 
respecting living beings. Then comes that respecting 
the soul. The Prana, the Apána, the Vydna, the Udána 
and the Samána; the eyes, the ears, the mind, the tongue 
and the touch ; the skin, the flesh, the muscle, the bone 
and the marrow. Determining this the seer said, ‘ All 
this is Pankta (five-fold). He sustains the Pankta by 
the Pankta itself. 


Com.—Of the very Brahman whose meditation in the 
form of the Vyáhriti was explained, we now explain the 








WITH SRI SANKARA'S COMMENTARY. 95 


meditation of the same Brahman in the form of the 
Panktas beginning with ‘the earth.’ All belong to the 
Pankta chhandas, because of the connection with the 
number five. Therefore all are five-fold. And the sacri- 
fice is Pankta. Because the vedic texts say : ** A collec- 
tion of five words is Paniti and **the sacrifice is Punkla.? 
Therefore all commencing with the worlds and ending 
with the soul are determined to be Panita. And this is 
further considered to be a sacrifice (worship). By the 
performance of the sacrifice so devised, one attains to 
Brahman, in the nature of the Pankta. He then answers 
how all this is Pankta. 'l'he earth, the sky, the heaven, 
the primary quarters and the intermediate quarters con- 
stitute the lokapdnhta or a collection of five worlds. 
The fire, the air, the sun, the moon and the stars con- 
stitute the collection of the five Devatas. The waters 
the herbs, the forest-trees, space and the Atman consti- 
tute the collection of the five living beings (Bhiitas). 
< Atman’ here is the first progeny of the Brahman, as 
this chapter deals with the living beings. “This is 
respecting the living beings." ‘This is only by way of 
example and includes “that respecting the worlds " 
and ‘‘that respecting the Devutas;” because the 
fives respecting the worlds and the Devatas have 
also been enumerated. Then are enumerated the 
three lives respecting the soul. Beginning with 
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Prána, is the collection of the five airs. Beginning 
with *' the eyes" is the collection of the five senses. 'l'hat 
beginning with “ the skin ” is the collection ofthe five 
primary fluids of the body (Dhátu). These .are respec- 
ting thesoul. And those outaide too are collections of 
five. Having settled thus, the Rishi, that is, the Veda 
or a seer who knew this, said. What did he say? All 
this is Pankta (five-fold by nature). ‘The external col- 
lections of five are strengthened, filled by the internal 
collections of five (those in relation tothe soul.) The 
purport .is that they are known as being one and the 
same. The meaning of all this is that he who meditates 
that all is Pankta, becomes one with Prajáputi, 

० 
Here ends the Seventh Chapter. 








0—— 





CHAPTER VIII. 
0 


ओमिति ब्रह्म । ओमितीद ध्सव॑म्‌ | आमिल्येतदनुकृतिह स्म 
चा अप्पाश्रावयेव्याश्राववन्ति | ओमिति सामानि गायन्ति। आ 
ध्शामिति शास्त्राणि श «< सान्त | ओमिल्यध्वयु: प्रतिगरं प्रतिगृ- 
णाति | ओमिति ब्रह्मा gaia | ओमित्म्मिहोत्रमनुजानाति | 


ओमिति ब्राह्मणः प्रवक्ष्यन्नाह ब्रह्मोपाप्नवानीति । ब्रह्मेवोपाप्नोति ॥ 

The syllable “Om” is Brahman. This All is the 
syllable “Om.” ‘This syllable * Om” is used to indi- 
cate consent. “Om” say they and sing the süámans. 
“Om Som” say they and recite the sdstras. “ Om” 
says the officiating priest and says the Pratigara. “ Om” 
says Brahma (a principal priest in the soma sacrifice) 
and gives permission. ‘“ Om” says he and assents to 
the oblation to Agni. * May I obtain the Vedas,” 
thinks the Brahmin and says “ Om,” before he begins 
to recite the Veda; and'he does obtain the Vedas. (l) 

Com.—The meditation of Brahman in the form of the 
Vyáhritis has been explained. Then the meditation of 
the same Brahman as being Pankta in nature has been 
explained. The meditation of the syllable “ Om" 
which forms the necessary preliminary to all 


7 
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kinds of meditation is to be explained, the 
syllable * Om" being meditated upon as being 
Brahman higher or lower; because, itis the image 
of Brahman, higher and lower, as the idol is of Vishnu; 
and because the vedic text says: “ He becomes one 
with either, by his sanctuary.” In * Om iti,” the 
word * iti’ is to call attention to the form of the word 
(as distinguished from the meaning). We should me- 
ditate upon the syllable * Om” as being Brahman, in 
the form of a word. Because “ Om” is this all; all 
words are covered by the syllable “ Om," as says 
another Vedic text : ** Even as the stem etc." “ Om” is 
said to be this all, as that which is named, is depend- 
ent upon the name. The following portion of the 
text is intended to praise the syllable ** Om,” because 
it is the object of meditation. This syllable ** Om” indi- 
cates consent. The particles ‘ha, ‘sma,’ * va,’ mean well- 
known. That the syllable * Om’ is a word of consent is 
well-known. Again being asked to recite, he begins to 
recite nfter uttering “ Om." 

‘Then “Om” say the singers of the simans and sing 
the sámans. Even the reciters of the sdstras say “ Om’ 
and recite them. Then the officiating priest saya ‘‘Om’ 
and says the Pratigara hymns. Brahma says “ Om” and 
gives his consent. Being asked ‘Shall I offer oblation ° 
he says “ Om” and assents to the oblation to the fire. 
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The Bráhmin who is about to recite the Veda says “Om ;" 
that is, he begins to recite saving “ Om," with the 
hope that he may obtain (learn) Brahma, that is Vedas. 
And he does obtain Brahma. Or devoting himself to 
Brahman, the supreme scul, saying, “ May I attain to 
Him," he utters ‘Om. By that utterance he certainly 
attains Brahman. The meaning of the passage is that 
since any action begun with the word “ Om " is fruitful 
the svllable ** Om " should be meditated upon as being 
Brahman 





0 ———— 


Here ends the Eighth.Chapter 





0 
CHAPTER IX. 
0 


ऋतश्च स्वाध्याय-प्रवचने च | STD स्वाध्याय-प्रवचने च | 
तपश्च स्वाध्याय-प्रवचने च। दमश्च स्वाध्याय-प्रवचने च | शमश्च 
स्वाध्याय-प्रवचने च । अग्नयश्च स्वाध्याय-प्रवचने च । आग्निहो- 
त्रश्च स्वाध्याय-प्रवचने च। अतिथयश्च स्वाध्याय-प्रवचने च | IL 
नुषञ्च स्वाध्याय-प्रवचने च | प्रजा च स्वाध्यायःप्रवचने च । प्र- 
जनश्च स्वाध्याय-प्रवचने च । प्रजातिश्च स्त्राध्याय-प्रवचन च । 
सत्यामिति सत्यवचा राथीतरः | तप इति तपो नित्यः refe: | 
स्वाध्याय-प्रवचने GUS नाको Azer: | तद्वि qued तपः ॥ 
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Justice and the learning and teaching of the Vedas 
(ought to be practised). Similarly, Truth and the learn- 
ing and teaching of the Vedas; penance and the learn- 
ing and teaching of the Vedas; self-control and the 
learning and teaching of the Vedas; tranquillity, 
and the learning and teaching of the Vedas ; the 
(three holy) fires and the learning and teaching of the 
Vedas; oblation to fire and the learning and teaching of 
the Vedas; the guests and the learning and teaching 
of the Vedas; the worldly acts and the learning and 
teaching of the Vedas; procreation and the learning 
and teaching of the Vedas ; sexual intercourse and the. 
learning and teaching of the Vedas. “ Truth” said the 
truth-speaking descendant of Rathítara. “ Penance” 
gaid the descendant of Purusishta, regular in penance. = 
*« Only the learning and teaching of the Vedas" said 
Naka, the descendant of Mudgala. (l) 

Com.—The exposition here is to refute the conclusion 
that because self-refulgence is acquired only by wis- 
dom, therefore the duties enj oined by the Srutis and the 
Smritis are of no utility and to show that the perform- 
ance of such duties is really a help to the attainment of 
the highest ends. We have already commented upon 
the meaning of the word Ritam ; Svádhyáyo is learning 
the Vedas ; and Pravachana is teaching it. Or it may 
mean the daily ceremony named Brahma Yajna. These- 
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three Ritam (truth) and others—‘“ ought to be practis- 
ed” is to be supplied to complete the sentence. 
* Truth,” that is, truth-speaking ; or, it may mean what 
has been already explained. Penance is the performance 
of krichhru etc. Dama means the control of the external 
senses; and Sama the control of the mind. The 
fires ought to be kindled. The oblations to the fire 
should be offered. ‘I'he guests ought to be honored; 
and the Mánusham, that is, the worldly duties ought 
to be performed, as occasion may require. Children 
ought to be begotten. Prajanana is sexual intercourse 
during the periods.  Prajáti means the begetting of a 
grand-child. That is, the son ought to be married. 
With all these above-mentioned duties, one ought to 
practise with solicitude the duties of learning and 
teaching the Vedas. And it is this meaning that is 
intended by the repetition of “the learning and 
teaching of the Vedas” in each clause. For the know- 
ledge of the meaning depends upon the learning of the 
Vedas; and the supreme consummation depends upon 
the knowledge of its meaning. And the teaching of 
the Vedas is to help us in not forgetting it and also to 
increase virtue. Therefore solicitude should be evinced 
in the learning and the teaching of the Vedas. The 
Ráthitara of the tribe of Rathitara who is Satyavachah 
—that is whose speech is truth, or who is named 
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Satyavachah —thinks that truth alone: should be prac- 
tised. The preceptor Paurusishti of the tribe of the 
Purusishta, who is taponityah —that is, who is regular in: 
penance or whose name is. Taponityah—thinks that 
penance alone should be practised. -And the preceptor 
Maudqalya of the tribe of Mudgala and Náka by name 
considers that the learning and the teaching of the Vedas 
alone ought to be practised; because, that is penance > 
that is penance. Since the learning and the teaching 
of the Vedas alone are penances, they alone ought to be 
practised. The repetition of “ truth," ** penance,” and 
** the learning and teaching of the Vedas”, though they 
have been already mentioned, is to create solicitude. 


Here ends the Ninth Chapter. 





CHAPTER X. 
अहं दृक्षस्य रारेवा | कीतिः पृष्ठ गिरारिव | ऊध्वपवित्रो वा- 
जिनीव स्वमृतमस्मि | द्रविणश्सवचसम्‌ | समेधा अमृताऽक्षितः। 
इति त्रिशङ्कोर्वेदानुवचनम्‌ ॥ १ ॥ 


‘ I am the mover of the tree.: My fame is like the top 
of the hill. I am pure in my root, as nectar is in the 
nourisher. I am the bright wealth. I am intelligent, 
immortal and without decay. This is 7'risankw's word 
of self-realisation. .. | (l) 
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Com.—The lines ९ Aham vrikshusya reriva ° etc., are 
Vedic hymns for recitation. And the recitation of the 
hymn is for the acquistion of knowledge, as shown by 
the context; for, this chapter is about knowledge and 
it is not known to be about anything else. To 
one whose soul is purified by the study of the Vedas, 
knowledge accrues. I am the mover, being the soul 
within, of the tree of samsdra,—a tree which is to be 
felled. My fame is high like the top of the hill. Urdhva- 
pavitrah| I am he, who is the cause of the ameliora- 
tion of the purifier, that is, he who by his wisdom 
makes even the Supreme Being resplendent. Vájiniva) 
as in the possessor of food, that is, as in the sun. 
Even as the principle of the soul in the sun is well- 
known to be pure, as shown by hundreds of Vedic and 
Smritic texts, even so I am or shall become the es- 
sence of the Soul, which is pure. JDravinam] riches. 
'Savarchasum| resplendent ; these are to be taken with 
* the principle of the Soul? which is to be supplied. 
Or * Knowledge of Brahman ? is described ae 
Suvarchasam. It is resplendent, ‘because it illumines 
the entity of the Atman. And it is riches, because it is 
the cause ofthe joy of emancipation, as riches are of 
worldly happiness. In this sense, “it was obtained 
by me” should be supplied. I am highly wise, that is, I 
am possessed of wisdom characteristic of the omniscient. 
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And high wisdom consists in the possession of 
control over the existence, origin and end of this world- 
ly life. Hence, is He immortal and imperishable ; or it 
may mean ‘he is sprinkled with nectar" as the Bråh- 
manam says. This is what was said by the seer Trisankw 
who had attained to a knowledge of Brahman, after 
he acquired a knowledge of the true nature of the 
Soul. This hymn, which was seen with the seer’s 
vision, by 7'risanku, as by Vámadeva, for the purpose of 
proclaiming that he had accomplished his ends, is 
meant to display his knowledge. And the recitation of 
this hymn is intended for the acquisition of knowledge. 
This is indicated by the mention of ‘this praise of 
knowledge,’ after the exposition of the duties beginning 
with * Truth’ and others. Thus, it i shown that the 
knowledge of the wise concerning the Soul etc., comes 
of its own accord, to one who performs the duties com- 
pulsory according to the Vedas and Smritis, who is free 
from desire and who thirsts after the knowledge of 
Brahman. 





0-—— 


Here ends the Tenth Chapter. 
0 








CHAPER XI. 
— ()À— 


वेदमनूच्याचायेऽन्तेवासिनमनुशास्ति | सत्यं बद | धर्म चर | 
स्वाध्यायान्मा प्रमदः | आचायोय प्रिय धनमाहुत्य प्रजातन्तुं 
मा व्यवच्छेत्सीः | सत्यान्न प्रमदितव्यम्‌ | धमोन्न प्रमदितव्यम्‌ | 
कुशछान्न प्रमदितन्यम्‌ | भूत्यै न प्रमदितव्यम्‌ | स्वाध्याय-प्रव- 


चनाम्यां न प्रमदितव्यम्‌ ॥ १ ॥ 

The preceptor after teaching the Veda enjoins the 
pupil : “ Speak the truth. Do your duty. Never swerve 
from the study of the Veda, Do not cut off the thread 
of the offspring after giving the preceptor the fee he 
desires. Never err from truth. Never err from duty. 
Never neglect your welfare. Never neglect your 
prosperity. Never neglect the study and teaching of 
the Veda. (2). 

Com.—the instruction beginning with “The precep- 
tor after teaching etc.," is to inculcate that before the 
acquisition of the knowledge of the Brahman, the 
performance of duties enjoined by the Vedas and Smri- 
tis is compulsory; for, the Vedic text, which enjoins 
it, intends the purification of man; for, it is he 
whose nature is purified that soon obtains a 
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knowledge of the Atman. The Smriti says: “He des- 
troys sin by penance and obtains immortality by 
knowledge.” And it is also to be added “Desire to 
know Brahman by penance.” Therefore, the prescrib- 
ed duties ought to be performed for the purpose of 
the acquisition of knowledge. The word ‘enjoins’ 
shows that sin results from the violation of the com- 
mand. In the beginning and before the acquisition 
of the knowledge of Brahman, the performance of 
duty is enjoined. From the texts ‘He obtains 
security and strength’ ‘he fears nothing’ ‘ what 
have I not done well’ &c., which show that nothing - 
need be done when once knowledge has been acquired, 
it is inferred that the performance of duties is 
necessary for the attainment of the knowledge of Brah- 
man, through the destruction of the sins previously in- 
curred. We also learn it from the hymns, “ cross- 
ing death by Avidya (Karma), he attains immortal-. 
ity by knowledge.” The uselessness of the teaching 
of uprightness etc. in the earlier chapters is thus 
refuted ; but here it is shown that it ought to be done, 
because it is useful to the acquisition of knowledge. 
The preceptor after teaching the Veda to the pupil 
teaches its meaning to him. He goes on to say how 
he enjoins. Speak the truth | speak what you know 
truly and ought to speak ; similarly, do duty. ‘ Duty” 
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is a generic word ; for, everything that ought to be done, 
as truthfulness etc., are specifically mentioned. Err- 
not from the study of the Vedas. Having given the 
preceptor the fee desired as remuneration for his teach- 
ing and being permitted by him, marry worthy wives 
and fail not to produce children. The purport is that 
even if children are not born, every effort must be made 
to produce children by the performance of sacrifice for 
issue etc. ‘his is indicated by the mention of the three 
things, procreation, sexual intercourse, and the produc- 
tion of grand-children. Otherwise, he would have 
mentioned only sexual intercourse. Err not from truth] 
erring from truth is addiction to untruth, from the 
force of the word ‘ error.’ Err not from duty | because 
duty is what ought to be done ; error is omitting to do 
it and error ought not to be committed ; that is, duty 
ought to be necessarily performed. Err not from 
welfare, i.e., from any act for the protection of 
yourself. Do not omit to do any action for your pros- 
perity. The meaning is that thege ought to be 
necessarily performed. Do not neglect studying and 
teaching the Vedas, i.e., they ought to be done. This. 
shows that one who has studied the Veda ought not to 
return from his preceptor’s home, without acquiring a. 
desire to know what his duties are. Thisis shown also- 
by the Smriti: “ Knowing, begin to perform duties.” | 
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देवपितृकायाभ्यां न प्रमदितब्यम | मातृदेवो भव | पितृदेवो 
भव । आचार्यदेवो भत्र । अतिथिदेत्रो भव | यान्यनवद्यानि 
कर्माणि | तानि सेत्रितव्यानि | नो इतराणि | यान्यस्माक ५ 
सुचरितानि | तानि त्वयोपास्यानि | नो इतराणि ॥ २ ॥ 


36 not careless of duties to the Gods and to the 
manes, May the mother be thy God. May the father be 
thy God. May the preceptor be thy God. May the 
guest be thy God. . The actions that are uncensurable, 
do such ; none else. Those that to us are good acts, they 
should be performed by thee; none else. : (2) 

Com.—Similarly, err not from the duty to the Gods 
and the manes ; that is, duty to the Gods and to the 
manes ought to be performed. Let the mother 
bea God tothee. Similarly be the father, the pre- 
ceptor and the guest thy God. The meaning is that 
these ought to be honoured even as Gods. You should 
do such acts as are uncensurable and sanctioned 
by the conduct of the righteous. The others ought 
not to be performed if censurable, though performed 
by the righteous. The meaning is that weought 
to do only such good acts perforined by those we honor 
as are unopposed to the Vedas etc., and not others 
though they be performed by them; you ought to pro- 
pitiate by offering seat etc., to the Bráhmins—not 
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Kshatriyas— who are superior to us and who possess the 
character of preceptor or the like. The meaning is that 
you ought to allow them rest; or when you sit with 
them during any meeting do not breathe even a word. 
Be merely a listener of their instructive words. 

य के चास्मच्छ्या « सो ब्राह्मणाः । तेषांत्वयाऽऽसनेन 
प्रश्वासेतव्यम्‌ | श्रद्धया देयम्‌ । अश्रद्वयाऽदयम्‌ | श्रिया दे- 
यम्‌ | हिया देयम्‌ । भिया देयम्‌ । संविदा देयम्‌ । अथ 
यदि ते कमेविचिकित्सा वा वृत्तविचिकित्सा वा स्यात्‌ ॥ ३॥ 
ये तत्र ब्राह्मणाः सम्मरिनः । युक्ता आयुक्ताः | अलूक्षा धर्मका- 
माः स्युः | यथा ते तत्र वर्तेरन्‌ | तथा तत्र वर्तेथाः | अथाम्या- 
ख्यातेषु | ये तत्र ब्राह्मणाः SARA: । युक्ता अयुक्ताः | अङ 
क्षा धमेकामाः स्युः | यथा ते तेषु वर्तेरन्‌ | तथा तेषु वर्तेथाः | 
एष आदेशः | एष उपदेशः | एषा वेदोपनिषत्‌ | एतदनुशास- 
नम्‌ | एवमृपासित-यम्‌ | एवमुचेतदुपास्यम्‌ ॥ ४ ॥ 


Those Brálumins who are superior to us—they should 
be refreshed by you with seats etc. Give with faith. 
Give not without faith. Give in plenty. Give with 
bashfulness. Give with fear. Give with sympathy. 
Then if there be any doubts as to any action or 
conduct ,— (3) 
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Whoever there might be Bréhmins—prudent, 
religious, not set on by others, not cruel, lovers of virtue 
—even as they be in such matters, ‘so be thou in such 
matters. 'l'hen in respect of persons accused of sin, who- 
ever there might be Brahmins, prudent, religious, not set 
-on by others, not cruel, lovers of virtue—even as they be 
with such men, even so be thou. 'l'his is the command, 
This is the teaching. This is the secret of the Veda. ‘This 
is enjoined. Thus, is this to be meditated upon. (4) 

Com.— Moreover, if you have anything to give, give 
3t with full heart, that is with faith (reverence);.do not 
give it without faith. Give in plenty. Give with 
bashfulness, that is, unostentatiously. Give with 
fear, and also with sympathy. Sympathy is the result 
-of friendship etc. Then, if you acting thus ever 
have a doubt as to an action prescribed by the Vedas or 
Smritis or conduct, resting on practice, whoever Bráh- 
mins at that place or time, are attentive to the pres- 
.cribed duties or condnct, capable of thinking, not 
impelled by others in their actions, not cruel and lovers 
-of virtue—in whatsoever manner these be in respect of 
that action or conduct, in that manner be you also. 
"Then in respect of persons suspected of sin, in whatso- 
ever manner these aot etc.,—the meaning will be the 
-same as above. This is the rule. This is the teaching 
"to sons etc., by their fathers etc. This is the secret, the 
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esoteric meaning of the Veda. This is God's word of 
command. As this is so, therefore all this should he 
thus done. This should be done. Tha repetition is for 
creating solicitude. 








0 
Here ends the Eleventh Chapter. 
— —M())—— 


CHAPTER XII. 





० 
शन्नो मित्र: शं वरुण: | शन्नो भवत्वर्यमा | शनन इन्द्रो बह- 
स्पतिः | शान्नो विष्णुरुरुक्रमः | नमो ब्रह्मणे | नमस्ते वायो । 
त्वमेव प्रसक्षं ब्रह्मासि । त्वामेव प्रत्यक्षं ब्रह्मातादिषम्‌ | RATAA- 
दिषम्‌ | सत्यमवादिषम्‌ | तन्मामात्रीत्‌ । तद्वक्तारमावीत्‌ | आवी- 
न्माम्‌ | आत्रीद्व्क्तारम्‌ 39 शान्तिः शान्तिः शान्तिः ॥ १ gi 





May the Sun (Mitra) do us good, and also Varuna. 
May Aryamá do us good. May Indra and Brihaspate 
do us good. May Vishnu of long strides do us good. 
Salutation to Brahmun, Salutation to thee Oh Vayu. 
Thou art the Brahman visible. I called Thee the visi- 
ble Brahman. I called Thee the eternal law. I 
called Thee truth. That protected me. That Brahman 
protected the speaker (preceptor). He protected me. 
He protected the speaker. Om! peace, peace, peace. (l}) 
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Com.—He invokes peace in order to get over the 
impediments to the acquisition of knowledge set forth 
above. “ May the Sun do us good." We have comment- 
ed upon this before. We think in the following 
strain for discriminating the relative merits of Vidya 
(knowledge) and karma. Does the highest bliss result 
purely from karma, or from karma aided by knowledge, 
or from knowledge and karmu combined, or from 
knowledge rather than karma, orfrom knowledge alone? 
It may be argued that it results from karma alone ;: 
for, the performance of kurma is enjoined on persons 
who know the purport of the Vedas, The Smritis say 
that the whole Veda with allits secrets should be 
studied by every one of the regenerate classes. "This 
study includes the knowledge of the Self, the purport 
of the Upanishads. ‘lhe texts which say that he who 
knows should perform sacrifices and that he who 
knows should cause sacrifices to be performed, show 
that the capacity to perform karma belongs only to 
one who knows. It is also said that knowledge 
precedes karma. Some think that the end of the whole 
Vedais the performance of karma. If the highest bliss 
is not obtained through karma, then is Veda without an 
end. This position is untenable. Emancipation is per- 
manent and permanent emancipation it is, that is 
sought, The transient nature of the results of karma 
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is a matter of world-wide notoriety. The bliss, if it 
results from karma, must be transitory and transitory. 
bliss is not desirable as an end. Nor could it be con- 
tended that emancipation is altogether independent of. 
knowledge considering that. optional and forbidden 
karma is not performed ; that karma whose fruits we 
are enjoying is fully consumed by such enjoyment and 
that all Pratyavadya is avoided by the regular perform- 
ance of obligatory karma; for, it has already ‘been 
observed that on account of karma, not so used up, a 
subsequent embodied existence would be the conse- 
quence. That portion of the karma cannot be con- 
sumed by the performance of obligatory karma, 
as there is no necessary antithesis between the two, As 
regards the argument based on the text that the capa- 
_city to perform is recognised only in those who know 
the substance of all the Vedas, etc., we say that it is 
unsound. There is a distinction in kind, between 
the knowledge which is a condition precedent to the 
performance of karma and the knowledge acquired. by 
Upasana (meditation). Knowledge obtained by hearing 
suffices to authorise the performance of karma. The 
knowledge of the processes of meditation is not requir- 
ed. The end reached by meditation is different from 
that to which knowledge obtained by hearing leads. 
The difference in the ends is obvious. “' Hear,” said 
8 
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the Vedas and subsequently added “ think and medi- 
tate.” It is therefore clear that the end secured by 
thought and meditation is distinct from that which is 
served by knowledge obtained through hearing. 

If this must be so, it may be argued that 
emancipation may be the result of karmu aided 
by knowledge; for, karma aided by knowledge 
may be able to secure other ends than karma 
alone can; just as poison, curd etc., able in 
themselves to produce death, fever etc., do acquire in 
combination with magic, sugar etc., the power to pro- 
duce different results. Thus it may be argued is 
emancipation produced by karma aided by knowledge. 
But this ground cannot be maintained ; for, it has 
already been pointed out that whatever has a beginning 
must have an end, To this, it may be replied that the 
result produced by the texts may be permanent. No; for, 
the texts only declare an existing thing. They do not 
create anything that was not. This view is unsound; 
for, not even a hundred texts could produce anything 
which could last for ever; what has a beginning can- 
not be without an end. Thus, the argument that the 
combination of karma and knowledge could produce 
emancipation, has been refuted. | 

‘ Nor could it be argued that knowledge and karma 
do both remove theobstacles in the way of obtaining 
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emancipation ; for, we see that karma leads to some 
other end. The fruits of karma are seen to be genera- 
tion, transformation, purification and fulfilment of 
desire; and emancipation is totally inconsistent with 
any of these results. Nor could it be said, upon the 
strength cf the following texts, that emancipation is a 
goal to be reached, for the following reasons. Emancipa- 
tion is omnipresent and does not exist separately from 
those who travel up to it. Brahman is the creator even 
of the ether and is therefore omnipresent, and all who 
are distinct from Brahman are the embodiment of ignor- 
ance. "l'herefore emancipation is not a thing to be 
reached or obtained, The country to be reached must 
be something distinct from the traveller and one cannot 
be said to reach a place not distinct from himself. That 
there is nothing but Brahman is clear from the Sruti 
which says: “Having created it (the universe) he entered 
it” and from the text of the Bhagavad Gita which says : 
** Know the individual soul to be noother than myself." 
If it is objected that this view conflicts with the Srutis 
which speak of Brahman to be reached, and of the power 
of the emancipated to assume more than one form, to 
go to the Pitriloka if he likes, to have women and carri- 
ages as he pleases, we say that there is no force in this 
objection; for, these ` Srutis refer to the Káryabrahman, 
Brahman as manifested in the visible Universe. In this 
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manifested Brahman, we may meet women but not in 
the káranabralman or the unmanifested Brahman. T'he- 
latter is one and indivisible and knows no second, as is 
evident from the Srulis * there he finds nothing else’, 
and ‘ who shall find whom there. °- 

Again, knowledge of Self and kurma cannot co-exist, 
because of mutual antagonism ; for, knowledge. of Self 
whose subject matter is that truth, which drops all dis- 
tinction of object, subject, oragent, must necessarily con- 
flict with Farma, which unlike knowledge is supported 
by these distinctions. It is not possible to view the same 
thing as being in truth conditioned and unconditioned 
at the same time. Either view must necessarily be false 
and if one of the two must be false, it is but proper 
that the dualistic view, the offspring of natural ignorance 
must be so; for, the Srutis say that * when one sees two. 
separate principles, he must expect death from. Death 
etc. To be one is to be real, as would appear from the 
Srulis ‘he must be seen as one; he is one and indi- 
visible; “All this is nothing but Brahman, and Self 
is all this.’ There can be no karma where there is 
no distinction of object, subject etc., and a thousand 
Srutis make it clear that the doctrine of duality 
is inconsistent with the knowledge of Self; hence the 
antagonism between knowledge and karma and hence 
the impossibility of their co-existence. Therefore it ie 
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obvious that the view, which makes emancipation the 
result of knowledge and karma combined, is unsound. 
It may be sought to impeach this conclusion on the 
ground that it conflicts with the Srutis, the performance 
of karma being enjoined as obligatory. If the know- 
ledge of the oneness of Atman or Self which drops all 
distinctions of object, subject etc., is enjoined as desir- 
able like the knowledge of the rope, which destroys the 
illusion of the serpent, this view results in the aimless- 
ness of the Srutis which enjoin the performance of the 
karma as obligatory—an inconsistency which cannot be 
permitted in view to the sacred and authoritative charac- 
ter of the Srutis. This objection cannot be maintained. 
The main object of the Srutis is to inculcate the 
principal objects of human life. That the Srutis 
should mainly inculcate knowledge of Self, and that 
they should undertake the task of making the know- 
ledge of Self clearer, in order that it might destroy 
spiritual ignorance which is the cause of Samsára, the 
bonds of embodied existence from which their object 
is to free mankind, is nothing against them. If it be 
contended that even this view conflicts with the sástra 
which proves the existence of | object, subject, etc., we 
reply.that the 86876 starting with the hypothesis of 
object, subject etc., enjoined karma to counteract the 
effect of sins committed in previous births in order 
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that those who seek emancipation or some worldly 
end may realise their wish and the sásíra never proved 
the existence of object, subject etc, The accumu- 
lated sins of previous births are an obstacle to the 
acquisition of Vidya or the knowledge of the Self. 
Knowledge can grow only on their annihilation. ‘The 
growth of knowledge removes ignorance, and then 
there is an end tó all Samsára | 
Furthermore, desire, which has for its object not the 
Self, springs only in those who have no knowledge of 
the Self, and he alone who has desires performs karma. 
For -enjoying the fruits of this kurma, are provided 
Samsara, embodied existence, and other contrivances. 
In contrast: with this, he who knows the oneness of the: 
Self has no desire; because, for him, there is no object to 
be desired and as his Atman is himself he cannot desire 
it. The being centred in Self is emancipation. There- 
fore also, is the antagonism between knowledge and 
karma and it is because of this antagonism that know- 
ledge’ does not need the aid of karma for securing 
emancipation. , It may be said that obligatory karma 
becomes. a cause of knowledge as it rémoves the- 
obstacle present: in -the accumulated sins of previous. 
births and we:say that it is why karma is treated of in 
this: context a hoe 
Thereis thus in the end no conflict between that view: 
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and the Srutis which enjoin the performance of karma 
and the point is settled that the highest bliss—eman- 
cipation—proceeds from knowledge alone. | 

If this be so, there is no room for the other Asremas 
(stages in life). Since karma is the cause of know- 
ledge, and since the karmas are prescribed for the house- 
holder only, there ought to be but one order of life. 
Then, the texts which prescribe karma all through life 
become more appropriate. This cannot be; because, 
there is a variety of karmas; and agnihotra is not the only 
karma. Brahmeharya, penance, truthfulness, tran- 
quility, self-control, harmlessness and other karmas, 
these are each by itself more useful as aids to know- 
ledge, as also contemplation, retentiveness, etc., which 
are distinct from harmlessness etc. It will also be said, 
“know Brahman. by penance.” Since it is possible 
that knowledge might have accrued from karma per- 
formed in a previous birth, since the householder’s life 
is only for the performance of karma and since the 
knowledge arising from karma has already accrued, the 
householder's order is certainly unnecessary ; also be- 
cause, the sons etc., are only for the acquistion of 
worlds. How:could he perform karma —he whose 
desires have turned away from the world . जी. the 
manes and the gods—which a son procures, who 
sees the ever-existing world of the Aman and 
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who sees no use in the performance of karma. 
Even he, who has entered the householder's order, has 
turned away. from desires owing to the acquisition of 
knowledge and sees no use in karma, will cease to per- 
form karma. This is also indicated by the Sruti “I 
am going to renounce my abode etv.” If it be urged that 
this is unsound, beeause the Srutis take so much 
pains to enjoin karma, itis true, that the Srutis take 
as much pains to enjoin karma, such as Agnihotra etc; 
and their performance involves much trouble; because, 
Agmhotra and the rest require many aids fur accomplish- 
ment. If it be urged that penance, Brahmacharya etc.,— 
karma enjoined onthe other orders of life are equally 
enjoined on the householder and require little aid, and 
that an option in respect of the householder's order is 
unreasonable ; this is unsound, because of the blessing 
received in previous births. 48 for the argument found- 
ed on the great effort of the Srulis, this is no fault; 
because, karma in the shape of Agnihotra etc., and 
Bramacharya etc., though performed in a previous birth, 
are capable of producing knowledge. 'lhis is why some 
are seen to be, from birth, free from worldly enjoyment ; 
while others attached to karma are not free from it and 
are haters of knowledge. Therefore, to those who have 
become free from worldly attachment by reason of good 
deedsin a previous existence, a different order alone is 
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desirable. Since the fruits of karma, progeny, heaven, 
the Bráhminic splendour etc., are innumerable and 
since men have innumerable desires in respect of 
them, it is only appropriate that the Srutis should be 
so studiously careful about them ; because, desires for 
blessing are manifold : “ This shall be for me, this shall 
be for me,” and because they are the means. For, we 
said that karmu is a means to the acquisition of know- 
ledge. Jt is with regard to the means that great pains 
ought to be taken, not with regard to the end. 

lfit be said that no other effort is necessary, since 
. knowledge results from karma and that because know- 
ledge is obtainable by the destruction of the obstacles 
presented by previously incurred sins, a separate 
attempt such as hearing U panishad etc., is unnecessary; 
we say that it is not so, because it is not an invariable 
rule. 'lhere is no invariable rule that knowledge 
accrues only from the destruction of the obstacles and 
not by the grace of God, or penance or meditation etc ; 
because harmlessness, Bralimacharya etc., are helps to 
knowledge ; and hearing, thinking and meditation are 
directly its causes. Thus, the other Asramas also have 
been established, It is therefore settled that all are 
entitled to acquire knowledge and that the supreme 
good results from knowledge unaided. 

By ‘ Sannomitra-etc., peace was invoked, to remove 
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obstacles to the acquisition of the knowledge above 
explained ; but now, peace is invoked to remove 
obstacles to the acquisition of the knowledge of Bral- 
marn to be explained. * May the Sun do us good etc.” 
| B | 
Here ends the Twelfth Chapter. 
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Thus ends The Sîkshå Valli. 
o | 








. THE BRAHMANANDA VALLII. 
— 
CHAPTER |. 
—— 
aft: ३४ | सह नाववतु | सह नो भुनक्तु । सह वीर्य कर- 
वावहे | तेजस्वि नावधीतमस्तु मा विद्विषावहे | ओं शान्तिः शा- 
न्तिः शान्ति: ॥ ओं ब्रह्मविदाम्नोति 'परम्‌। तदेषा$म्युक्ता | सव्यं 
ज्ञानमनन्तं ब्रह्म | यो वेद निहितं गुहायां परमे व्योमन्‌ । सोऽ 
श्रते सर्वान्कामान्सह । ब्रह्मणा विपश्चितेति | तस्माद्वा एतस्मादा- 
Ha आकाश: संभूतः | आकाशाद्वायुः | MARA: | अग्नेरापः । 
अद्भयः पुथिवी | पृथिव्या आप्रधयः | ओषधीम्योऽन्नम्‌ | अन्ना- 
त्पुरुषः | स वा एष पुरुषोऽन्नरसमयः | तस्येदमेव शिरः | अयं 
दक्षिणः पक्षः | अयमत्तरः पक्षः | अयमात्मा | इदं पच्छं प्रतिष्ठा । 
तदप्येष छाको भवति ॥ १ ॥ 


May it (the knowledge of Brahman) protect us both: 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be 
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brilliant, May we not hate each other, Om! Peace! 
Peace ! Peace! 

The  knower of Prahman attains the highest. 
In that sense is the following hymn recited.' Brah- 
man is Existence, Knowledge and Infinity. He who 
knows It placed in the innermost recess, the transcend- 
ent Akasa, Paramákása realises all his desires with the 
Omnicient Brahman.’ From such, this Atman, was born 
the Akdsa; from Akáse, Vayu; from Váyu, Fire; 
from Fire, Water; from Water, Earth; from Earth, the 
herbs; from herbs, food. And man from Food. And 
this man is made of the essence of food. Of that man, 
this is the head. This is the right hand. This is the left 
hand. This is his body. This is the tail-like prop. 
In the same sense is this hymn, 

Com.—May it protect us both ; both pupil and pre- 
ceptor. May it make us both enjoy. May we both 
acquire the strength which produces knowledge 
‘etc, May the study of our luminous selves be well 
studied, ie, make us fit to understand the import 
of what we study. May we not hate. 08 invo- 
‘cation is to pacify any enmity arising from any fault 
‘committed from carelessness by the pupil or the pre- 
-ceptor in the course of acquiring knowledge. May 
we not hate each other. ‘The three-fold repetition 
of the word ‘peace’ has been already explained 
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This invocation of peace is to remove obstacles to the 
acquisition of knowledge to be explained. The acqui- 
siticn without any obstacle of the knowledge of the 
Atman is wished for, because supreme glory depends 
upon it. Meditation, the subject of the Samhita, which 
does not clash with Karma was first explained. Then 
the knowledge of the conditioned Atma is explained 
through the Vyáhritis, which results in self-relization. 
Since by these it is impossible to completely destroy the 
root of worldly existence (Samsára), the teaching of 
the knowledge of Atman which has shaken off all 
limitations with the object of removing that ignorance 
which is the seed of all miseries is begun. “ The knower 
of Brahman reaches the highest etc. The utility of 
this knowledge of Brahman is the destruction of 
ignorance, and consequently the complete cessation of 
Samsara. It wil be said later on: "The wise man 
fears nothing.” And it is inconsistent that one should 
obtain fearlessness and glory so long as there is in him 
the seed of worldly existence. Also he is not affected 
either by virtue or vice, or by what has been done or 
what has not been done. From this, we see that there 
is complete cessation of worldly existence from the 
acquisition of the knowledge of Brahman, the Atman 
of all. He himself says what fruit it bears. In 
order to make us understand its relation and utility, 


३26 . THE TAITTIRIYA UPANISHAD, \ 


itis said in the very biginning that the knower of Brah- 
‘man attains the highest.. For, a man attempts to hear, 
learn and commit to memory and practise knowledge, 
only when its relation and utility are known. The result 
of knowledge commences with hearing, etc., asit is clear 
from the other texts: '* lt ought to be heard,’ “ It ought to 
be thought over,” ** It ought to be meditated upon." The 
knower of Brahman to be defined hereafter, — Brahmun 
because the biggest —obtains Drahman than whom there 
is none greater. For,it cannot be that one reaches other 
than what one knows. And the other text clearly 
shows that the knower of Brahman reaches the Brah- 
‘man alone. He who knows that supreme Brahman 
becomes Brahman himself etc 

It will be said that Brahman is Omnipresent, the 
Atman of all. Therefore Brahman cannot be attained 
because attaining is said to be of one by another, of 
‘one limited by another limited. Therefore it is not 
right that Brıhmın which is unlimited and is the 
 Ktman of all, should be attained, as if it were limited 
and not all. This is no fault. How? Because the 
-attaining and not attaining of Brahman requires percep- 
‘tion and non-perception (as Brahmin). Though the 
individual] soul is truly one with the supreme, one 
who. sees only the Aimun made of the elements, exter- 
nal, limited, made of food etc., and whose mind is fixed 
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in such an idea, thinks that he is not. different 
from the Annamaa etc., (which are not Atman), be- 
cause he mistakes the food-formed external Anna- 
maya etc., for the Aiman, by reason of his igrior- 
ance in not seeing the true Bralmanic nature of 
Self—exactly as a man fails to see, though. near, the 
existence of himself, which completes the number, 
when closely engaged in counting tlie persons external 
to himself. Thus it may be that Brahman, though it is 
the Atm itself, is not reached by ignorance. "lhere- 
fore, it is right that Brahman should be reached. by one 
who had not reached Brahman by reason of his(previous) 
ignorance when he is taught by the Veda and sees the | 
Brahman,the Atman of all,to be his own Atman—exactly 
as a man who fails by his ignorance to realise his own 
self which completes the number, subsequently realizes 
it by his knowledge when reminded of himself by some- 
body. The sentence “ The knower of the Atman reaches 
the highest " is a brief statement of: the 
meaning of the whole Valli. The use of this know- - 
ledge of Brahman, that a knower of Brahman obtains 
the highest—is here mentioned in order to determine the 
intrinsic nature. of Brahman (who has been briefly 
defined by the sentence ‘the knower of Brahman 
reaches the highest and whose nature has not 
yet been determined) by a definition which ie 
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capable of determining his true nature as distinguished 
from everything else; and in order that Brahman 
which will hereafter. be defined and which is now known 
only generally, may be specifically known as being the 
individual soul itself and not different from it. This 
Rik. “In that same sense this Rik was recited is 
recited in order to show that the becoming one with the 
the Allis nothing else but becoming Brahman, beyond 
all the attributes of Samsára.. 

“Satyam Gnánam A nantam Brahman.” Brahman is ex- 
istence, Knowledge and Infinity. This sentence exhausts 
the definition of Brahman. The three words ‘ Satyam * 
etc., are the qualifying adjuncts of the qualified noun 
Brahman. As Brahman is what is to be known, it 
is Viseshyı. In consequence, of this relationship 
Viseshana and Viseshya (the qualifying adjunct and the 
qualified noun), the three adjuncts Satyam etc., in the 
singular number, are in the same case relation. Brah- 
man qualified by these three adjuncts, Satyam, etc., is- 
discriminated from other Viseshyus (things having 
attributes). It is only when it is discriminated from 
others that it can be known, as the lotus is known in 
the world as blue and sweet-scented. It may be said 
that the thing qualified is distinguished (from the rest) 
by additional. qualifications, as the blue and the red 
lotus. When there are many things of the same class 
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having various attributes, then, has any of these quali- 
fications'a meaning and not when the thing qualified 
is the only ohe of its class ; for, in this latter case 
there is ‘no necessity for any limitation, as in 
*this is the one suu;' so here; tliere is only 
one Brahman and there 'is no other Brahman from 
which it.can: be distinguished, as the blue lotus is 
distinguished from: other lotuses. This argument is 
unsound. The objection caniiot. hold as the adjuncts 
are intended to define and not to'qualify. If it be asked 
why the adjuncta are intended: td define rather than to 
qualify, and what difference, there is between. the 
relation of the qualifying.and tlie qualified, and that of 
the defining and the defined, we answer thus. The 
qualifring adjuncts serve to distinguish the qualified 
thing, from all others of the same species ; the defining 
adjuncts, on the other hand, serve to distinguish the 
defined, from the whole world; and we say that this 
sentence is intended to serve as a definition, as the 
sentence, ‘ Akdsa is that which gives space. The 
words ‘ Satyam’ etc., are inter se, unconnected ; for, 
every one is synonymous with the defined. Therefore 
only, each of these adjuncts, being independent of the 
others, is directly connected with the word Brahman, 
as Satyam Brahman, Gnanam Brahman, and Anantam 


Brahman. 
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Now, for the meaning of the word Satyam. That, 
whose form, by which it is cognised, does not change, 
is Satyam. That, whose form, by which it is deter- 
mined, changes, is Anritam or false. Therefore, change- 
ability is falsehood. All names are indicative of 
changes in the same substance, and though many 
things made of clay are differently named, their one 
common substance is clay. Hence, it is determined 
that being is Reality. "Therefore the expression Satyam 
Brahman shows that Brahman is not liable to change. 
Therefore, Brahman becomes the cause; and as it is 
the cause, it is also the agent, because it is the real 
substance. It is also devoid of intelligence, like clay. 

To meet these objections it is said that Brahman is 
knowledge (Gnánam Brahman).. The word Gnánam 
means memory, intelligence. It means ‘knowledge? 
and not ‘having knowledge ;’ for, it is an adjunct of 
the word Brahman, along with Satyam and Anantam ; 
for, being real and being infinite are not consistent 
with ‘having knowledge. Liable to changes. as being 
the knower, it cannot be real and infinite. It is well 
known that: that is infinite which cannot be divided 
from anything else; and.if it is the knower, it is 
divided from knowledge and the knowable and cannot 
be infinite | 

The Sruli says that where one finds nothing else, and 
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knows nothing else (but the Self), that is the Infinite ; 
and where he knows anything else, that is the finite; and 
it is objected that the denial of anything else to be known 
means by implication that he knows the Atman 
or Self. This objection is unsound; the sentence 
serves mainly as &a definition of Bhima. Re- 
cognising the principle that one sees an object, only 
-when it exists distinctly from him, Bhüma is defined, as 
that. where no such object exists. The purpose for 
which the word anya is used is to deny the existence of 
the object believed to exist and not to postulate the 
Self as an object of knowledge. As one's Self is not 
distinct from himself it cannot be the knower, and if 
jt is the knowable there can be no knower; for, it is en- 
joined as the knowable. If it be suggested however 
‘that the Self can both be the knower and the knowable, 
we say it cannot be, as it is altogether indivisible; for, 
it is well known that what is not composed of parte 
-cannot be the knower: and the knowable at the same 
time. Besides, if the Atman of the Self be knowable 
like a pot, the instruction to know it is useless; for, 
an instruction to know a well-known thing like a 
‘pot, is meaningless. Therefore, if it is the knower, it 
‘cannot be real and infinite. Nor can it be at least real, 
if it can be described as * having knowledge’ etc, But 
‘another Sruti says that it is real. Therefore,.as the 
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word Gnámnam is used asa co-adjunct with the words 
Satyam and Anantam, it means knowledge. ‘The ex- 
pression Gnânam Brahman is used to show that Brah- 
man is neither a cause nor an agent, and that it is not. 
an unthinking matter like clay. When we say that 
Brahman Gnánam, it means it is not infinite; for, we find 
that all worldly knowledge is finite. To meet this ob- 
jection it is said that Brahman is Anantam or infinite. 

But it may be argued that as the words Satyam etc., 
are used only as mere negations of falsehood etc., and 
as Brahman whose adjuncts they are, is not well 
known like a. lotus, the whole sentence is entirely 
meaningless like the following: * Having bathed in 
the waters of the mirage, crowned with a garland of sky- 
flowers, this son of the barren woman is going, armed 
with a bow made of a hare's horn;” for, it is a defini- 
tion. We have already stated that the words Sutyam 
etc., though qualifying adjuncts, are intended to define 
Brahman. Where nothing is to be defined, the defini- 
tion is aim-less. Therefore, as this is to serve as a 
definition, we believe it is not meaningless, and 
even though these are merely adjuncts, the words 
Satyam etc., retain their original meaning ; for, it is 
. only where Satyam etc., have no meaning whatever 
that they cannot limit what they qualify ; but if these 
words retain their own meaning, they serve the purpose 
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of distinguishing Brahman from other definable. 
things possessing attributes inconsistent with their 
import. Besides, the word Brahman has itself a 
meaning, and the word Anantam becomes its quali- 
fying agent by denying it an end. The words Satyam 
and Gnânam become qualifying adjuncts by virtue of. 
their own signification. In the Sruti which begins 
with ‘ from him, or from this Atman,’ seeing that the 
word Atman is used to denote Brahman, it is clear that 
‘Self ie identical with Brahman. This is also clear from 
the Sruti which says: * He realises the Atman or Self 
which is all joy.’ That Brahman is the Atman or the 
‘Self is also clear from the Sruti which says * Having 
-created it (the Universe) he entered it, which proves 
that Brahman in the form of jiva or individual soul 
-enters into embodied exiatence. Therefore, the Self or 
‘the knower is Brahman. If this beso, Brahman being 
the Self becomes the possessor of knowledge. It is 
yo monly said that the Self is known and from the 
Sruti, possession of knowledge may be presumed to be 
predicated of Brahman. Therefore, it may be argued 
that Brahman cannot be knowledge or infinity, Even 
-supposing that the word Gnánam means only knowledge, 
‘the objection still remains that Brahman is impermanent 
:and dependent, This objection is unsound. For, with- 
-out implying any change in the essence; we call it by 
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courtesy an agent. The essence of Atman is intelli- 
gence. It cannot exist in separation from it. Therefore, it: 
ig permanent. The sense-impressions of sound and form: 
due to conditioned intelligence resulting in the percep-- 
tion of external objects through the medium of the 
sensory organs, such as the eye, are, though presented: 
as knowable objects, already.comprehended in our 
knowledge. ‘Therefore, these impressions, which have 
their origin in knowledge and which are denoted by 
the word Vijndna are the essential qualities of the 
Atman or the Self. Some ignorant men construe them 
ás modifications of the ७७७८. But the knowledge of 
Brahman, like the light of the sun and heat of the fire 
is the inseparable essence of Brahman ; it needs not 
any other causes, for it is external by nature. As it is: 
subject to no conditions of time or space, as it is the 
€auso of time and ‘ether, and as it is unsurpassably 
subtle, there is no other knowable by it, subtle, separ- 
ately existing, removed from it, either that was 
or that is, or that is to be. Therefore, Drah- 
manis Omniscient. Thus runs the Sruti: “ Having 
neither hands nor feet, he is swift and is able to grasp. 
He sees, though without eyes; and hears, though with- 
out ears. He knows what can be known; but there- 
is none that knows Him and Him they call the First: 
Great Purusha.” The knower has no distinct existence- 
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apart from knowledge ;. for, he has no end. The Sruti 
also says that there is nothing else but the knower. 
Therefore, Brahman, though his essence be knowledge, ` 
can well be eterual, as he isnot distinct from the knower, 
and as he has no cause. ‘Therefore, the word Gnånam 
does not mean ‘ knowing ’, for it is not in the nature 
of au act; and hence also it does not mean ‘having 
knowledge. Therefore, it is that though Brah- 
man (knowledge) is not denoted by the word: 
Gnánam, it is indicated or connoted by that word, 
which denotes the semblance of knowledge, a 
quality of the conditioned intelligence ; for, it has no 
attributes of kind etc., whose possession is necessary to 
make a verbal description of it possible. Similarly, it 
is not denoted by the word Satyam ; for, Brahman is in 
its nature unlimited by any conditions, and the word 
‘Brahman’ is only connoted by the word Satyam, a 
word commonly used to denote the existence of external 
objects. It cannot be that the word Brahman is denot- 
ed by the words Satyam etc, Therefore the words 
Satyam etc,, by virtue of their collocation, contro! and 
are controlled by one another in their individual signi- 
fications, serve to differentiate the Bruhman from what 
they individually denote, and combine to define Brah- 
man. It is therefore settled that Brahman is indescrib- 
able, as pointed out in the Srutis * not having reached 
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whom, all speech and thought return’. and that ex-. 
pressions regarding Brahman are not to be construed. 
like expressions. regarding the blue lotus: | 
He who knows Brahman above described as being-. 
within the cavity. Guhá, (cavity) comes from Guh to. 
cover and means ‘intelligence,’ because in it.are hidden. 
the three categories of knowledge, the knowable and. 
the knower; or because in it are hidden both the ends 
of life, enjoyment and liberation. In that highest 
Akásu, named Avyákritamayá, which is in thé mind—it 
must be Avyákrila— because thehighest 4॥ 686 has been 
geed in connection with Akshara. ** That is the highest 
Akdsa. In this imperishable, O Gargi, stands that. 
Akása. Or we may take Guha in apposition with 
Akasa and construe “the cavity of the Avydkrita 
Al:dsa.” In. this cavity are hidden all the substances 
in all time because it is the cause and it is exceed- 
ingly subtle. Brahman is placed within this cavity 
It is but right that the /(kása within the heart is the 
highest Aldsu, because that J(Lása has been men- 
tioned as the accessory to knowledge and medita- 
tion. The excellence of the Aldsa within the heart is. 
well known from the text: “The Akdsa without the 
Purusha, and the Akdsa within the Purushd is the Ákása 
within the heart." In that Akdésa within the heart is. 
the intelligence in which Brahman is lodged, i.e., by. 
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whose function the Brahman is clearly realised; 
since Brahman which ig everywhere and which is not 
distinct from anything else, cannot be connected with 
limited space or time. He goes on ta say what he who 
knows Brahman thus attains. He enjoys, i.e., realises 
all his desires without exception. Does he enjoy in 
order, progeny, heaven, etc., like the rest? He says ‘no.’ 
He enjoys at the same moment all the enjoyments with 
one knowledge which is external, as the light of the 
sun, which is not distinct from the supreme Brahman 
and which we described above asbeing Existence, Know- 
ledge and Infinity. This is expressed by ‘ together with 
Brahman.” The knower becoming Brahman enjoys in 
the form of Brahman all enjoyments at the same time; not 
like the world which enjoys in the changeful bodily form 
of this shadowy existence—shadowy like the image of the 
sun in water—desired objects requiring causes like vir- 
tue etc., and dependent on the senses, eye, etc. How 
else ? The meaning is that he enjoys all his desires re- 
quiring for their realisation no performance of duty and 
the activity ot the senses, . eye, etc., in the form of the 
eternal Brahman, Omniscient, Omnipresent, the Aiman 
of all. With Brahman] who is wise, who knows. all. 
Wisdom is Omniscience. The meaning is that he en- 
joys with the Omniscient Brahman, The particle itu 
is to show that the mantra ends there. "S^ wd 
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' The meaning of the whole Valli has been apho- 
rised in the sentence of the Bráhmana, “ The knower- 
of Brahman reaches the highest.” ‘That aphorism 
has been concisely explained in the mantra. In order 
| toexplainits meaning atlength,the rest of thetext, a com- 
mentary as it wereon the previous text, is commenced 
beginning with “ From this Brahman above-described ” 
etc. In the beginning of the mantra it was said that 
Brahman is Existence, Knowledge and Infinity. Now he 
goes to say how Brahman is Existence, Knowledge and 
Infinity. Here Infinity is three-fold, infinity in space, in 
time, and in sübstance, For example, Kkása is infinite 
in space,for it has no limit in space. But in time and sub-- 
stance, Akésa ia not infinite. . Why ? Because it is an 
effect. But Brahman is not thus like Akésa, limited in 
time, because it ia no effect. For, it is only that which has 
a cause that is limitedin time. But Brahman has nocause 
and is therefore unlimited in time. Similarly in substance. 
How is it unlimited in substance? Because, it is not 
different from anything else. It is the existence of a 
thing different from another that limits this latter thing. 
Where there is the cognisance of a different thing, there 
we turn away from that thing. When we turn away 
from a thing, there is the end of that thing, since the 
cognisance of a cow turns away from a horse, the class 
‘cow’ is limited by the class ‘horse.’ Soit hasan end. 


WITH SRI SANKARA'S COMMENTARY. i39 


- That end is seen in different things. But Brahman. 
has no such distinction. Therefore, it is infinity even 
in substance. . If it is asked ‘how then is Brahman not 
different from anything else ? We answer, because it 
is the cause of everything. For, Brahman is the cause- 
of all things, time, space, etc. But it caunot be said that 
because there is an effect, Brahman (the cause) is not 
; infinite in substance; because, the thing which is the- 

effect is untrue ; because, really tbere is no effect distinct 

from the cause, 80 as to turn away the mind from it (the 
cause). ‘ All change is mere word and is but a name. 

That it is clay is the only truth. Sat is the only truth.” 

Therefore since it is the cause of space etc., itis unlimit- 

ed in space. It is well known that Aldsa is unlimited 

in space, and Brahman is its cause. Therefore Brahman 
is unlimited in space. Because, nothing which is ‘every- 
where isseen in the world to be produced by athing which 
is not everywhere. Hence it is unlimited in space, it is. 

unlimited in time, because it is not the effect of a. 

cause ; and it is unlimited in substance because there 

is nothing distinct from it. Hence also is it “ Pre-emi- 
nent Truth." | 

By the word ‘Tasmat’ the Brahman which was- 
concisely defined in the text is referred to. The term 

‘from this? means ‘from it as defined by the Mantra.. 
From the Brahman who was first briefly defined in the- 
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sentence of the Brahmana and who was afterwards defin- 
-d by the sentence of the Mantra—from the Brahman 
who is the denotation of the word * Atman’? Brahman 
is Atman as shown by the text: “That is the Atman 
of all. That is existence. That is Atman.” From that 
Brahman above explained, who is Atman, was born 
the Akdsa, Akdsa being that whose attribute is sound 
and which makes room for all things having a form. 
From that Alkdsa, Vayu with the two attri- 
butes * touch ’ which: is its own, and ‘ sound’ which is 
the quality of its cause, Akdsa; ‘was born’ is under- 
stood. From Vayu, came Fire; with three attributes 
* Form ? which is its own, and the prior two, ‘touch ? 
:and * sound? From Fire, came Water with the four attri- 
butes of ‘taste’ which is its own and the prior three, 
* form ° ‘ touch ° and ‘sound.’ And ‘Earth’ from Water 
with the attributes of ‘smell’ its own, and the prior four, 
taste, form, touch and sound. Herbs came from earth ; 
food from herbs; and Purusha with limbs, head ètc., from 
food which has assumed the form of semen virile. 
And. such Purusha is a modification of the 
essence of food. Since thesemen which is made of the 
energy of all the limbs of the body has the human 
shape, that which is born of it has also the form of a. 
Purusha, as we see in all species the offspring. inevit- 
-ably take the form of the parent. Why should the 
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human kind alone be taken when all living beings are 
without exception, modifications of food and of the 
line of Brahman? Because of his pre-eminence. What 
is hig pre-eminence ? Because man alone is entitled to 
perform Karma aud acquire knowledge. The Purusha 
alone is able, has desires and is authoriged ; and he who 
is able, has desires and knows is alone entitled to per- 
form Karma and acquire knowledge. . Another text. 
algo says: “ The, Atman is expanded only in man. He 
is most endowed with intelligence. He speaks what is 
known. He sees whatis known. He knows what is to 
come. He sees the visible and the invisible worlds, He 
desires to obtain. immortality by appropriate means. 
Thus endowed is man.” But with the other animals, 
eating and drinking alone constitute their'sphere of 
. knowledge. This Purusha is desirous of approaching 
the innermost Brahman by knowledge. Thinking that 
his intelligence which regards particular external forms 
as Atman which they. are not, cannot be enabled at 
once to turn upon the innermost Atman and to rest 
upon the unconditioned, without the aid of conditions, 
the fiction of a visible body is assumed for the pur- 
pose of leading the Purusha to the knowledge of 
the Atman, as in the instance of the moon hidden be- 
neath the branch of a tree. Of him this is the head. 
Of this. Purusha who is made of the essence of food, 
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this is the head. Since in the sheaths made of Prana 
etc., that which is not head is mentioned as being the 
‘head,it is said “This alone is the head” that there may be 
-no room for a similar construction, Similar construc- 
tion in respect of the words ‘ side’ etc. This is the 
right hand —the Southern side of the man facing east. 
"This is the left hand—the Northern side. This is the 
middle portion of the body—the Atman of the limbs, 
from the text “The middle of the limbs is Atman.” 
"This—the limb below the navel—is the tail-like lower 
half. Pratishthais that by which he is supported (the 
lower half). It is tail-like, because it hangs like a cow’s 
“tail. Exactly, in this manner, the coming sheaths made 
of Prana etc., ought to be figuratively understood, even 
as the molten copper poured into a crucible. In that 
sense, is said this passage ; that, is, in that very sense 
expressed in the Brahmana expounding the soul as 
-made of food, this verse or hymn is used. 
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Here ends the First Chapter. 
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CHAPTER II, 
| —o— 

अन्नाद्वै प्रजाः प्रजायन्ते । याः काश्च प्रथिवी*श्रिता: | अथो 
अन्नेनेव जीवन्ति | अथैनदपि यन्त्यन्ततः । अन्न «हि भूतानां 
ज्येष्ठम्‌ | तस्मात्सर्वोषधमुच्यते | सर्वे वै तेऽन्नमा्नुवन्ति | येऽन्नं 
ब्रह्मोपासते | अन्न «हि भूतानां अ्येष्ठम्‌ | तस्मात्सर्वोष्रधमुच्यते । 
अन्नाद्भूतानि जायन्ते | जातान्यन्नेन वंधेन्ते | अद्यतेडत्ति च भू- 
तानि | तस्मादन्नं तदुच्यत इति । तस्माद्वा एतस्मादन्नरसमयात्‌ | 
अन्योऽन्दर आत्मा प्राणमयः | तेनेष पूर्णः | स वा एष पुरुष- 
वेधः । एव | तस्य पुरुषविधताम्‌ | अन्वयं पुरुषविधः | 
ततस्य प्राण एव शिर: | व्यानो दक्षिणः पक्षः | अपान उत्तरः 
Tet: | आकाश आत्मा | प्रथित्री पृच्छ प्रतिष्ठा | तंदप्यष छोको 
भवति ॥ 


Everything that rests on this earth, moveable or im- 
meveable, is produced from food. Then they live by 
food. And in the end they are absorbed in food. Food 
is the eldest born among the beings. . Therefore, is it 
said. to be the medicament for all. All those. who 
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worship food as Brahman obtain food. Food is the first, 
of all living things. It is therefore said to be medicine 
for all. From food the beings are born; and being 
born they grow by food. Food is eaten by the beings 
and also eats them. "Therefore, is it called Anna. Other 
than that (soul) made. of the essence :of food, there 
is an inner soul made of Prana: With. it this is filled, 
This (Pránamaya) is exactly of the form of the Purusha. 
This is of the form of the Purusha exactly after the shape 
of that (Annamaya). .Of that, Prána is the head, 
Vydua is the right side. Apåna is the left side. The 
Kkása is the trunk. The earth is thé tail-like prop. In 
that sense i8 said this hymn 

Com.—' Annat’ ` means’ from food. which has been 
converted into Rasa (an essential fluid of the body) 
The particle vai is to help the memory. The moveableg 
and the immoveables are.produced. All without any 
limitation which reston the earth are produced from that 
very food. Even. afterwards they live by food, that is; 
preserve their lives, grow. Then, it is this food 
they go towards. The word api here means ‘towards. 
The meaning is they are absorbed by food. In the 
end, that ia, at the close of the growth: which is indi- 
cated by life. Why Annam ? Because it is the first born 
among the beings. Food is the cause of other beings 
made of food. Therefore all beings originate in food; 
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live in food and are absorbed in food. This being 80, , 
it is said to be a medicament for all, which can cool 
the body and alleviate the thirst of all beings. 

The fruit of knowing food as Brahman is then men- 
tioned. They obtain all food. Who? Those who 
meditate on food as Brahman, as prescribed. How ? 
Thus—I am born from food. My soul is food and I 
am finally absorbed into food. Thus food is Brah- 
man. How then is the meditation of food as the soul 
productive of all food to the meditator? It is thus 
answered. Food is the eldest of the beings; for it, was 
, born before all other beings. Hence it is said to be a 
medicament for all. Therefore it is right that one who 
meditates on all food asthe Atman should obtain all 
food. The repetition “From food the beings are 
born ; and being born they grow by ‘food,”—this repe- 
tition is for summing up. . The etymology of the word 
is now mentioned. Food is eaten by the beings and 
itself eats them. Therefore since it is eaten and eats, 
Anna is so called. The particle iti is to show the close 
of the first sheath. The sásira which wishes to show 
with the help of knowledge that the individual soul is 
Brahman which is within and beyond: the five souls 
beginning with. that. made of food and ending with 
that made of joy, goes on to extract the kernel within, 
by divesting it of the five sheaths formed by ignorance, 

| I0 


446 THE TAITTIRÍYA UPANISHAD. 


just as we should remove the many chaff-coverings 
from a kodrava grain. “ From such, the soul made of 
the essence of food," etc., different from this soul 
above described, there is an inner Altman made of Prana 
—also falsely imagined like the body to be the Atman. 
Pránais váyw. Pránamaya made of véyu. The soul 
made of food is full of the soul made of vdyu, just as 
bellows are full of air. The soul made of váyu is of the 
form of man with head, hands etc. Is it so of itself? 
The answer is ‘no.’ It is well known that the soul made 
of the essence of food, is of the human form. . The soul 
made of váyu is of the form of man, after the shape of 
that made of food, just.as the image formed by 
pouring (the melted metal) into the crucible. It is not 
of that form by itself. Thus the form of each inner 
one is the human form, after the form of the outer 
one; and each outer one is full of that which is within. 
If it is asked ‘how then is it of the human form,’ this is 
the answer. Of this soul made of vdyu, Prana the gas 
expired through the mouth and nose is made to be 
the head, on the strength of this hymn, The sides etc., 
are also fancied on the strength of the text. Vydne, 
the gas which pervades through the whole body, 
is the right side. Apána is the left side. A gas in Akdsa 
with a peculiar function called Samána is the trunk. 
It is said to be the trunk in relation tothe other gases 


t 
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around, because it is in their midst. It is well known 
in the Vedas that the middle is Atman. “ Atman is in 
the middle of these limbs." ‘The earth is the sup- 
porting tail. The Earth is the deity presiding over 
the earth, the supporter of the life of the body, because 
it is the cause of its existence. Because another text 
says. “This (Earth) supporting the Apána of the 
man", Otherwise, by the action of the Udána, man 
will have to go up or by his weight the body will have 
to fall down. "Therefore, the earth is the supporting 
tail of the soul made of Prana. To the same effect in 
the matter of the soul made of Prána is said this hymn. 

Here ends the Second Chapter. 
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. प्राणं देवा अनु प्राणन्ति | मनुष्याः पशवश्चय | प्राणो हि 
भूतानामायुः | तस्मात्सवायुषमुच्यत | सवमेव त आयुर्यन्ति । ये 
प्राणं ब्रह्मोपासते । प्राणो हि भूतानामायुः | तस्मातसर्वायुमुच्यत 
इति | तस्येष एव शारीर आत्मा । यः ET | तस्माद्वा एतस्मा- 
प्राणमयात्‌ | अन्योऽन्तर आत्मा मनोमयः | तेनेष पूर्णः । स 
चा एष पुरुषविध एव | तस्य पुरुषविधताम्‌ | अन्वयं पुरुषविधः 
तस्य यजुरेव शिरः | ऋग्दाक्षेणःपक्षः | सामोत्तरः पक्षः | आदेश 
आत्मा | अथवाङ्गिरसः पुच्छं प्रतिष्ठा | तदप्येष छोको भवति |i 


"The Gods live after the Prána ; ns also those that 
are men and beasts. Prán« is the life of beings. There- 
fore is it said to be the life of all. They obtain the 
whole life, who meditate on Prana as Brahman. Prénd 
is the life of beings. Therefore is it said to be the life 
of all. Of that former (Annumaydima), this (Pránama- 
yatma) produced in the body is the soul. Different ' 
from such, this soul made of Pina, there is an inner 
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soul made of mind. With that soul made of mind, this 
(the Pránamaya) is full. The above said is of the 
same form as man. This is of the form of man after 
the human shape of that (Pránamaya). Of it, Yujus 
48 the head. Rik is the right side. Sáman is the 
left side. The Bréhmana is the trunk. Atharv ngiras 
is the supporting tail. To that effect is said this hymn. 

Com.—The Gods live after Prana. The Gods, Fire. 
and others live—do the act of breathing, act by 
breathing—after Prana which is of the nature of air | 
and which has the power of breathing, thatis, be- 
coming themselves Prana. Or, since the chapter deals 
with the soul, the Devas, that is, the senses, are endowed 
with life, by the life of Prána. Similarly, men and 
heasts are endowed with life only by breathing. Hence, 
it is that the animals are possessed of Alman, not alone 
by the conditioned Alman formed of food, How else ? 
Men and others are possessed of Atman also by the in- 
ner soul made of Prâna which is common to 
and pervades bodies. All the animals are similarly 
endowed with soul also by the other subtle souls 
beginning with that made of mind and ending with 
that made of joy, each of which pervades the preyious 
ones, which are made of the elements 47686 etc., and 
- which exist only by ignorance. Similarly, they are pos- 
sessed of soul by that self-existing, eternal, changeless 
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Brahman who is everywhere, the cause of Aidsa ete., 
who is Existence, Knowledge and Infinity and who. is 
beyond the five sheaths. It is said in effect that He 
alone is in truth Aiman. It was said that the Gods: 
live after Práua. The reason is mentioned. Because, 
Prána is the life of all beings as shown by another 
text: “as long as Prdna is in this body—so 
long is life." Therefore is it the life of all. Sarva-. 
yusham is only Sarváyuh. It is well known that 
death results when the breath goes out. In the world 
it is well known that Prana is the life of all. Those 
who leaving the external peculiar Amnamayátman, 
meditate upon the inner general Pránamayátman as 
Brahman, thus: “I am Préna.—I am the {tman of all: 
because I am the cause of life.” ‘Those who meditate 
thus obtain the whole life, that is, do not die prémature- 
ly. The right meaning of ‘the whole life? is a hun- 
dred years, because itis well known (to be so) in 
the Veda. What is the reason ? Because Prána is the 
life of beings. "Therefore is it said to be the life of all 
etc. “Because Prána etc." is repeated in order to 
indicate the utility of knowledge, that whoever 
meditates on Brahman as possessed of certain attributes 
himself becomes the possessor of such attributes. “Of 
E the prior one, made of food, that which was born 
Cw the body made of food is the Aiman. Which is it ? 
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That which is made of Préna. ‘Different from such 
this Atman made of Prána etc.’ The meaning of this 
we have already given. Another and inner Aman is 
that made of mind. Manas or mind is that inner sense 
which is the seat of volition etc., made of that, as that 
of food. This Manomayátman is the soul within 
that which is made of Prána. Of it, Yajus is the head. 
Yajus a peculiar kind of hymn with no limitation 
as to the letters or feet or end. The word Yajus 
denotes all similar compositions. That is the head be- 
cause of its superiority. And superiority consists in 
immediate help rendered in the sacrifice. The obla- 
tions are offered with Yajus hymns and the voice of 
Sváha. Everywhere the head etc., are fictions based on 
the text. Yajus is the name for that product of the 
mind arrived at through the senses, the ear etc., which 
relates to and is the result of thinking and meditating 
on the organ of utterance, kind of effort, sound, intona- 
tion, letter, word and sentence. Thus as to Rik and 
thus also as to Sáman. If thus mantra is the name 
for a function of the mind, that function may be re- 
peated, and thus the repetition of the prayer mentally: 
becomes possible. Otherwise, not being an act of 
the mind it cannot be repeated in the mind, just as 
a pot cannot be, and attering prayers mentally is- 
impossible. And the-repetition of hymns or mantras 
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is prescribed on many occasions, It cannot be 
said that the mantra is repeated by repeating the act 
of memory in the matter of the letters of the word 5 
because, the primary meaning has to be abandoned. 
We hear of the repetition of Riks “Thrice recite the 
first Rik and thrice the last.” There, since the Riks 
cannot be repeated if we repeat the act of memory in 
relation to the Rik, the primary meaning of the injunc- 
tion to repeat the Rik in “Thrice recite the first 
Rik” has to he abandoned. The hymns represent the 
knowledge of the Atman denoted by the. word 
Yajus, which depends upon the activity of the mind 
and is limited by the limitations of its functions, which 
is the vitality of the Atman, and which has neither 
beginning nor end. ‘Thus, the establishment of the 
propriety of Vedas being eternal ; otherwise, if it were 
an object of the senaea, it will become transitory like 
form etc., and this is not proper. “ Where all the 
Vedas become one, that is the Atman made of mind.” 
This text, which speaks of the oneness of the Veda 
with the eternal tman is reasonable only, if the Rik 
and others are eternal. The hymn also says, “ The 
Riks are in that excellent imperishable Akasa in which 
all the Devas are lying." 44686, command, here denotes. 
Bráhmana (a division of the Vedas) because it commands 
all that should be commanded. The mantras and. 
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Brdhmana as seen by the seer Atharvángiras, is the. sup- 
porting tail, because they deal mainly with the perform- 
ances intended to produce strength, such as the 
ceremonies invoking peace, strength etc. In that sense 
is this text regarding the Manomaydtman. 


यतो वाचो निवतेन्ते | अप्राप्य मनसा सह | आनन्दे ब्रह्म- 
णो विद्वान्‌ । न बिभेति कदाचनेति | तस्यैष एवं शारीर आ- 
स्मा । यः पूवस्य | तस्माद्वा एतस्मान्मनोमयात्‌ | अन्योऽन्तर A- 
त्मा विज्ञानमयः | TAT पूर्णः | स वा एष पुरुषविध एव | तस्य 
पुरुषविधताम्‌ | अन्वयं gest: | तस्य श्रद्धेव शिरः | ऋतं 


दक्षिणः पक्षः | सत्यमत्तरः पक्षः | योग आत्मा | महः पुच्छ प्र- 
fast | तदप्येष शोको भवति ॥ 


He who knows the Brahmans bliss, from which 
words as well as mind turn powerless, fears nothing. 
This mind is the embodied soul of the former, Different 
from that made of mind is another inner soul made of 
knowledge. By that, this is filled. It has the shape 
of man, according to the shape of man of the former. 
Faith verily is its head. Justice is the right side, 
Truth is the left side. Concentration is the trunk. 
Mahah is the supporting tail. To that effect is said 
this hymn. 
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Com.—“ Whence words and mind turn not, having 
reached " etc. This Aimau is of the body of that 
made of mind. Sdrira is born of the body, ie. 
made of Prána. Which? This, which is formed of 
mind. “From such, this etc." to be understood as 
before. Another soul made of knowledge within that, 
which is made of mind. The Atman made of mind 
was said to be Feda in its nature. Knowledge, an as- 
certainment of the meaning of the Ved«s is an attri- 
bute of the mind indicated by determination. The 
Aiman made of ascertained knowledge and accurate 
perception. is Vijndnamaya Atman. The sacrifices 
and others are perfurmed only where previously there 
eXists a correct knowledge. That knowledge is the 
cause of sacrifices will be shown in the coming hymn. 
He alone has faith in the ceremonies to be performed 
who has well ascertained knowledge. Therefore, faith is 
likened to the head as being pre-eminent in all Karmas. 
Rita and Satya we have already explained. Yoga. 
concentration is likened to the trunk. For it is in him 
who has self-possession and concentration that faith 
and others become fit for the production of knowledge. 
Therefore concentration is said to be the trunk of the 
body made of knowledge. Mahah is the supporting tail. 
Mahah is the great principle that was first born accor- 
ding to the other text: *'The great spirit that was 
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first born etc.” Tail, because it is the cause of support. 
The. cause is the support of the effect as the earth is of 
the trees and creepers. The great principle is the 
cause of all intelligence and knowledge. Therefore it 
is the support of the Atman made of knowledge. (To 
that effect is this Sloka) as before. As there were Slokas 
in respect of the Atman made of Food etc., so here also 
in respect of the Atman made of knowledge there is a 
Sloka. 

Thus ends the Fourth Chapter. 
0 











CHAPTER V. 
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` विज्ञानं यज्ञं तनुते । कमाणि तनुतेऽपि च । Asa देवाः 
सर्वे | ब्रह्म अ्येष्ठमुपासते | Aga ब्रह्म चेद्वेद | तस्माच्चेन्न प्रमा- 
द्यति । शरीरे पाप्मनो हित्वा | सर्वन्कामान्समश्नुत इति । ad- 
ष एव शारीर आत्मा | यः पूतस्य | तस्माद्वा एतस्माद्वज्ञानमयात्‌। 
अन्योऽन्तर आत्माऽऽनन्दमयः | FAT पूर्णः | स वा एष पुरुष- 
विध एब | तस्य पुरुषविधताम्‌ | अन्वयं पुरुषविधः | तस्य À- 
यमेवृ शिरः | मोदो दक्षिणः पक्षः । प्रमोद उत्तरः पक्षः | आन- 
न्द आत्मा | ब्रह्म पुच्छं प्रतिष्टा | तदप्येष छाको भवति॥ | 
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Knowledge performs sacrifices as well as Karma. 
All the Gods meditate on the eldest knowledge, as 
Brahman. If one meditates on knowledge as Brah- 
man and does not swerve from Him, one enjoys all his 
‘desires, having abandoned his sins in the body. Of 
that the former, this born of its body is the soul. Dif- 
ferent from such (this soul) made of knowledge is an in- 
ner Atman made of bliss. Of that (soul made of bliss) 
this (that made of knowledge) is full. That is also of the 
form of man, ‘This (the soul of bliss) is of the form of 
man on the model of that (soul of knowledge) which is 
of the form of man. Of it, Love is the head. Joy 
is the right side. Rejoicing is the left side. Bliss is the 
trunk; Brahman is the tail-support. In this sense is 
said this hymn. 

Com.— Kuowledge performs sacrifices ; because, it is 
he who has knowledge that performs sacrifices with 
faith, etc. Hence, knowledge is said to be the doer, as 
‘knowledge performs. It performs karma also. Since 
everything is the creation of knowledge, it is proper 
that the Átman made of knowledge should be Brahman. 
All the Gods Indra and others meditate upon the 
-eldest born knowledge, as Brahman eldest, because 
born first before all action; or because, all actions are 
-done only with previous knowledge; i.e., all the Gods 
put faith in this soul of knowledge and meditate upon 
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it.. Therefore by the worship of that great Brahman 
they attain knowledge and affluence. Therefore also, if a. 
person knows to be Brahman, and. not only knows it 
but does not err from it ;—Erring from the contem- 
plation of the Atman made of knowled ge as Brahman; is- 
the contemplation of the external non-Atman as 
Brahman in order to get rid of this error it is said “If 
etc." that is, if leaving off the contemplation as 
‘Brahman of the Atman made ef food etc, he be 
contemplating on the Aiman of knowledge as 
Brahman. He goes on to say what will be the result. 
* Abandoning all sins in the body.” It is to 
the love of tlie body that all sins are due. Since they 
now put faith in the Atman made of knowledge as 
being Brahman, itis proper that they should dis- 
appear when their cause has disappeared, just as when 
the umbrella disappears the shadow disappears also. 
The meaning is that abandoning in the body all the 
sins born of the body and of the love of tha body, he 
becomes Brahman made of knowledge, and enjoys all 
his desires therein, in the form of the Atman made of 
knowledge. Of that, the former, made of mind, this is 
the soul. This is born of the body, that is, of the body 
made of mind. Which ? This, made of knowledge. 
** From such, this...etc.,” the meaning has already. been 
explained, *"The soul made of Bliss," That it is an effect. 
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by nature if indicated by the context and by termin- 
nation ‘ mayat. For things made of food etc., and which 
are produced by the elements, are here dealt with. ‘This 
Anandamayu also comes in this chapter. The termina- 
tion * mayat’ is here used in the sense of modification 
or change, as in the case of Annamaya (made of food). 
Therefore we have to believe that Anandamaya is also 
an effect by nature; also because of reaching it; for he 
is going to say “ He reaches the Atman made of Bliss.” 
We have seen only the reaching of things which are 
not Altman and which are effects by nature; and 
Anandamaydtman is mentioned as the object to be 
reached, as in “ He reaches the Atman made of Food.” 
Nor can it be reaching one's self, seeing that it is op- 
posed to the context and that it cannot happen; 
for, it cannot be that the Atman reaches itself 
because, there is no difference within the At- 
man itself. And Brahman is the Atman. Be- 
cause, also of the inappropriateness of the fiction 
of the head etc., tó the enterer. For it is im- 
proper to superpose limbs, head etc., on Brahman 
who is the cause of Akésa etc., and who is the effect of 
no cause, and whom we have defined above. Also 
from the texts which negative all distinction, “ Invi- 
sible, incorporeal, unhoused, inexplicable," ** Neither 
great nor small,” “ That is Atman which is neither this 
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nor that. Also from the impropriety of what is said in 
the Mantra. Since if the Atman made of Bliss which 
has limbs, a head, of joy ets., which is perceptibly en- 
joyed, is the Brahman. There can be no suspicion there 
is no Brahman. The wording of the text “ If he thinks 
that there is no Brahman he becomes non-existent 
himself etc.," is improper. It is also improper that Brah- 
man should be the supporting tail and that Brahman 
should be separately mentioned as the supporting tail. 
Therefore, Anandumaya Atman is an effect and not 
the unconditioned Atman. Ananda, Bliss, is the 
fruit of knowledge and Kurma. ‘Anandumaya’ is 
made of that. And that is within the Atman made of 
knowledge ; because, the text says that it is within the 
Atman made of knowledge which is the cause of sacri- 
fice etc. The fruit of knowledge, and Karma being 
intended for the enjoyer must be the innermost. 
And the Atman made of Bliss is inner than all the 
others before mentioned. And because Knowledge 
and Karma are intended for obtaining desired 
objects. It is for obtaining desires that there are 
Knowledge and Karma. Therefore since the joy etc., 
which are the fruit of actions, are nearer to the Atman, 
it is proper that the Atman made of Bliss should be 
within that made of Knowledge. ‘The Atman of Bliss 
revived by the impression of joy appears in sleep 
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depending upon the Atman made of knowledge. Of 


that Alman of Bliss, the joy born of the sight of a 
beloved son etc., is the head, by reason of its pre- 
eminence. A/óda is the joy arising from gratified desire. 
Pramoda is the same joy intensified. Ananda, Bliss, or 
joy in general, is the trunk, because the limbs of joy, the 
joy at the sight of a beloved object etc., are connected 
with it uninterruptedly. Ananda is the unconditioned 
Brahman.|t is this which is reflected in the function of the 
mindnotcovered by darkness and conditioned by objecta 
such as son, friend etc., placed before it by virtue of 
good deeds. ‘That is well known to the world as ' sen- 
sual pleasure. That pleasure is momentary ; because, 
the.acts which bring about that state of mind are un- 
stable. As the mind attains purity by penance, by 
Knowledge which destroys ignorance, by Brahma- 
charya and by faith, joy increases in the mind 
.80 purified and made clear, Later on, it will be said 
-“joy is he. Having obtained it, he becomes blissful ; 
for, it is this which makes one joyful.” There is also 
another text: “The other beings live upon a small 
part of this very joy.” It will also be said that the 
Bliss is a hundredfold greater, than the satisfaction of 
.desire. Thus in preference to the Knowledge of the 
real Brahman, sought by the Atman, the excellent 
Anandamaya, the highest Brahman here contemplated, 
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-which we defined by the words * Existence, Knowledge 
and Infinity ;' for realizing which, we explained the five 
sheaths, which is beyond them (sheaths) and by posses- 
‘sion of which they are possessed of Atman—that 
. Brahman is the supporting tail. It is this supporting 
Brahman which is the end of all duality produced 
by ignorance and therefore non-dual. As the Liman of 
. Bliss must eud in unity, there is the supporting 
: Brahman, one without a second, the end of all quality 
caused by ignorance. To this effect is said this 
hymn. 


असन्नेव स भवति | असद्गह्मेति वेद चेत्‌ | अस्ति seu 
चेद्वेद | सन्तमेनं ततो विदुरिति। तस्यैष एव शारीर आत्मा | यः 
पूर्वस्य । अथातोऽनुप्रश्नाः | उताविद्वानमुं लोकं प्रेस | कश्चन 
गच्छती | आहो बिद्वानमुं लोकं Her कश्चित्समश्नुता ३ उ। 
सोऽकामयत | बहु स्यां प्रजायेयेति | स तपोऽतप्यत | स तप- 
स्तप्त्वा इद्‌ < सर्वमसृजत | यदिदं किंच । तत्सृष्टा | तदेवानुप्रा- 
बिशत्‌ | तदनुप्रविरय | सच त्यच्चाभत्रत्‌ । निरुक्तं चानिरुक्तं 
च | निलयनं चानिलयनं च । विज्ञानं चाविज्ञानं च । 
सत्यं चानृतं च सत्यमभवत्‌ | यदिदं किंच | तत्सत्यमिद्याचक्ष- 
, ते । तदप्येष छाको भवति ॥ 

| il 


462 THE’ TAITTIRÍYA UPANISHAD. 


If he knows Brahman as non-existent, he becomes 
himself non-existent. Ifa person knows Brahman as 
existent, then (they) know him to be existent. This 
is the embodied soul of the former. Then arise the 
following questions. Does the ignorant leaving this 
world go there ? Or does the knower leaving this world 
‘obtain that ? He desired: “ I shall become many and 
‘be born.” He performed íapas. Having performed 
dapas he created all this whatsoever. Having created 
it he entered it. Having entered it, he became form 
and not form, defined and not defined, housed and 
houseless, knowledge and ignorance, truth and false- 
hood, and all this whatsoever is existing. Therefore, it 
-is called Existence. In this sense is said this hymn 
Vom.—Non-existent.] a3 good as non-existent. He 
is unconnected with the objects of human existence, 
just as anon-existent thing is unconnected with them. 
Who is he? He who thinks Brahman non-existent. 
The particle chét means ‘if’, On the contrary, if he 
knows as existing, that Brahman who is the source 
-of all alternatives, ‘who is the seed of all action and in 
whom all distinction ceases to exist, why should 
there be any suspicion of its non-existence? We say 
. because Brahman is beyond human speech. We have 
belief in the existence of that which can be the subject 
of speech. Belief in the non-existence of that which 
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is beyond the power of speech is but proper. Just as pot. 
etc., is rightly held to be existing, since it is the sub- 
ject of speech, and the contrary is non-existent, it is 
well-known. Thus, by parity of reasoning, there may 
be a suspicion of the non-existence of Brahman. 
"Therefore, it is said “If he knows that Brak- 
man exists etc”. He goes on to say what will result 
to him who believes in its existence. The knowers of 
Brahman know such persons to become one with the 
real existing Brahman himself taking the form of 
Brahman, Therefore the meaning is that a person who ` 
‘so knows becomes like Brahman worthy to be known 
by others. Or, he who says that there is no Brahman | 
becomes non-existent by reason of his indifference to : 
right conduct in relation to the settlement of caste, 
stages of life etc., because he does not believe in Brak- 
man. Therefore, an unbeliever is said to be vicious. 
The opposite is ‘ virtuous’. He who knows that Brah- 
man exists truly reaches him by reason of his faith in . 
that which is the cause of reaching Brahman, viz., 
right conduct in relation to caste, stages of life etc. | 
‘Therefore, virtuous men know him who leads a good 
life, to be virtuous. The meaning is that one ought to 
believe that Brahman exists. Of it, the former (Atman 
of knowledge), this born of its body is the soul. Which 
‘as this? This made of joy. As to this (Atman of joy) - 
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there is no suspicion of non-existence. The suspicion 
of non-existence is right as to Brahman in whom all 
distinctions disappear. Atah, therefore, १.८., because 
Brahman' is common to all. ' Then come these questions. 
of the hearer, ie, the pupil; after, that is, after the 
sayings of the preceptor. For, Brahman, the cause of 
Akasa e&c., is common to both the knower and the 
ignorant. Therefore, the ignorant person's reaching 
‘Brahman is also suspected. The particle uta is here 
‘tor api (even). Does any ignorant nian go from here 
and obtain Brahman? It must be seen that there is 
this second question, *' Does he not obtain Brahman ?” 
‘fhe plural ° questions’ denotes that there are two- 
questions as to the knower. If the ignorant man does. 
not ‘obtain Brahmin who is: the common cause, the 
‘ knower’s obtaining Drahman is also questioned. There- 
‘fore is the question with respect to him ‘or the 
‘knower etc”. ‘Does any knower of Brahman going 
from this to Brahman—etc”. Samasnutd u | the & 
becoming % and yi disappearing, the letter a becomes 
pluta. Samasnuid u. The ‘coming u being taken 
back and the ta being taken out of uta which has gone be- 
‘fore, and the word so formed being placed’before Ao, the 
‘question is “ utího? etc. Does the knower enjoy this 
‘Brahman? Another question is “Does the knower 
not enjoy it, just as the lignorant man does not?’ 
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‘Or, there are but two questions, one astothe knower 
and another as to the ignorant. The plural is justified 
by the other incidental question arising from the 
force of the context from the texts, ** If he thinks 
Brahman is non-existent” and “if he thinks Brahman 
existing" the doubt naturally arises as to whether it 
exists or does not exist, and hence arises the first 
question “does it exist or not." Since Prahman is 
impartial does the ignorant reach Brahman or not 
is the second question. If the Brahman is impartial 
the knower's not reaching Brahman exactly like the 
ignorant is suspected. Therefore, whether the knower 
enjoys or does not is the third question, The succeed- 
ing portion of the text is begun in order to answer these 
questions. It was said that Brahman is Truth, 
Knowledge and Infinity, To explain how it is truth, 
it is said, it is truth because it exists; because it has 
been already said that what exists is true. Therefore, 
because it exists, it is true. How is it that this passage 
is inferred to have this meaning? By following the words ; 
for, the following texts bear this meaning: “ They call 
that truth", “if this Alisa, i.e., Bliss, did not exist” etc, 

Now it is suggested that Brahman does not exist, for 
the following reasons, Whatever is, is capable of हु 
being perceived, through the medium of the senses | 
by. its peculiar attribute, as a Jot etc; what is 
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not, is not so apprehended, for instance, the horn of a. 
hare etc. Brahman cannot be so apprehended, and as 
it cannot be apprehended by its peculiar attribute, it 
does not exist. This argument is unsound; for, Brahman 
is the cause of' ether etc. It cannot be said that 
Brahman does not exist; for ether etc., of which the 
cause is Bruhman is perceived by the senses. It has 
been observed in the world that that, from which any- 
thing proceeds, exists; for instance, clay, seed etc. 
which are the material cause of pot, sproutetc. There- 
fore, Brahman exists, because it is the cause of ether 
etc. Nor do wein the world perceive by our senses 
anything born. out of nothing. . If name, form etc., 
be the product of nothing, they could not be ap- 
prehended by the senses ; but we find otherwise. Con- 
sequently, there is Brahman, -There is also the autho- 
rity of the Sruti which asks how something could be 
produced out of nothing. ` It also stands to reason that 
anything could not be produced out of nothing. It is 
therefore only proper to say that there is Braiman. 
Nor could it be argued that if it (Brahman) bea 
cause, like clay, seed etc., it could not be intelligent ; 
for it is capable of wish. It is well known that there 
is nothing in the world, which, without being at all 
intelligent, could wish. But we have already said that 
Brahman is omniscient, and therefore itis capable of 
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wish. Ifit be argued that if Brahman, like ourselves, 
can wish, it proves that Brahman has something to 
wish for, we say there is no force in this contention ; 
for, the desires of Brahman do not influence it in the 
same way as our uncontrolled desires master us. The 
wishes of Brahman are faultless, because they are in 
their nature like Brahman. Therefore, Brahman is not 
influenced by them. On the other hand, it is Brahman 
that prompts these wishes, in accordance with the deeds 
done by living beings. Therefore, Brahman is independ- 
ent in it wishes. ‘Therefore, Brahman has nothing to 
wish for, because it does not require any extraneous 
means for their realisation. The desires of living beings 
do not appertain to Self, require motives like virtue etc., 
and require extraneous aid, in the accomplishment of 
objects. distinct from the Self, while Brahman’s wishes 
are prompted by no such motives, because its wishes 
are not distinguishable from it. 

This he goes on to say. He desired ; He, i.e., Aiman 
' from whom came the Akdsa. Desired. How? That 
* | become many '. How can one become many, with- 
out entering into other things? The answer follows. 
Prajáyeya) may I produce. The becoming many 
does not relate to other things, as in the case of be- 
getting a son. How else? The becoming many is. 
by manifestation in name and form, of that which 
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existed in it, but unmanifested, When the name and 
form, which exist in it unmanifested, unfold, then - 
the name and form unfold in all situations, without 
abandoning their own nature and without being 
divided from Brahman, either in space or in time and 
this manifestation of name and form is the Brahmans 
becoming many. Otherwise, it will be improper 
to speak of. the greatness or smallness of 
Brahman, who has nolimbs; just as the greatness or 
smallness of Akésa is only in relation to other objects. 
Therefore, Brahman becomes many by this means. 
There is, other than the Atman, nothing which is divi- 
ded from it, either in space or in time, which is subtle 
distant, different, that was past, that is, or that is to be. 
Therefore, name and form, under all circumstances, are 
possessed of Atman only by Brahman. But Brahman 
is not of their nature. They (name and form) are said 
to be Brahman in nature, because when we deny that, 
they are not: Brahman with these two limitations, be- 
comes the subject of talk as the knower, the know- 
able, knowledge and all other speech. Brahman ` 
thus desiring reflected. * Tupas” here means “ know- 
ledge;" because of the other text ' whose penance is | 
made of “knowledge,” and also because any other: 
“Tapas” is inconsistent with its having realised all desire. ` 
The meaning is that Brahman reflected concerning: | 
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the arrangement of the world to be created., 
Brahman thus reflecting created this world, with space 
and time, and names and forms—this world which is 
-suitable to the karma of the beings and which is 
aecording to each being’s experience, enjoyed by all 
the beings. It goes on to mention what he did after. 
creating this Universe with everything in ib.! He en- 
‘tered the very universe which he created. Here, this 
has to be considered—how he entered it. What? 
Which is right, that he who created entered it, in the ` 
same shape or in another shape? Since we find 
the termination Ktvá that the creator himself entered 
‘it is correct. If the Brahman were the cause like the mud, 
this may not be sound; for, the creation is in the: 
nature of Brahman. It is well known that the cause 
itself is transformed into the effect; therefore, it is not 
reasonable that the cause should enter the effect 
after the effect is produced, as if it had not entered . 
before. ही 

For the clay has no entrance iuto the pot, apart from 
the clay becoming the part. If it be said that the: 
Atman enters the name and form in anther shape, 
just as mud may enter into the pot in the shape of 
powder, and that there is that other text: “ Having 
entered in the form of this jírátman," we say, this 
38 wrong, because Brahman is one. Since the mud is 
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many and has parts, the mud can have entrance into - 
the pot in the shape of powder, also because of the 
powder of the mud having places not entered by it. 
But since the ima» is one, has no parts and since 
there is no place where it ia not, to speak of its en-- 
trance is unsound. How then can it have entrance? 
Entrance is proper from what we have heard * And 
even that he entered.” It cannot be said that it may have: 
dimensions and that just as the hand may have entrance- 
into the mouth, so the jivátman has entrance into the- 
name and form; because there is no place where it is 
not. If it enters the cause itself, there it loses the- 
nature of the jivdiman, just as when the pot enters. 
(becomes) mud, it loses the quality of pot; nor is the- 
entrance into the cause proper, from the text 
* And even that he entered." If it be said that 
it entered another effect ; that is, if by saying “and. 
even that he entered," we mean, that the Atman 
one effect, became another, viz, name and form, 
we say it cannot be, because it is contradictory. For. 
a pot never becomes another; also because, it is opposed- 
to the texts’ which recognise the distinction, because. 
the texts which recognise the distinction between the 
jiva and the: name and the form are opposed to it ;: 
moreover, if it be so, then Liberation is impossible. . 
For, one cannot become that from which he is being 
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realised. The thief, etc., who is bound, cannot become 
the chains himself. 

If it be said that the one cause Brahman be- 
came the receptacle, body etc., and also that whieh 
is contained, the jivdiman within, we still say 
it cannot be; because, it is only the thing outside 
that can be said to enter. That, which is already 
within another, cannot be said to enter it. That 
which is outside, can enter, because the word 
‘enter ? means that, just as when we say that a man 
built a house and entered it. Ifit be said that there 
may be entrance, as in the reflection of the sun in 
water, it cannot be, because of its infinitude and form- 
lessness. There can be a reflection of one finite, eor- 
poreal thing into another clear surface like water. But 
there can be no reflection of Atman, because it is form- 
less and all-pervading, being the cause of Akdsa etc. 
Entrance in the form of reflection is impossible, 
since there is nothing else which can reflect, 
nor any space, other than that which it occupies. 
If so, there can be no entrance and there is no 
other go for the text ‘‘And even that he en- 
tered. " The Vedas are our source of knowledge 
in matters which transcend the senses. But no mean- 
ing can be got out of this sentence even with the 
greatest effort. Therefore this text must be abandoned 
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.as meaningless. This ought not to be said ; because, .. 
it has got some other meaning. Why should we 
discuss where discussion is out of place. This sentence 
has another meaning which suits the context, and, 
which is the one intended. We have to keep that 
in mind. ‘ The knower of Brahman reaches the uncon- 
- ditioned Brahman— who knows that Brahmanis Truth, 
Kuowledge and Infinity and who knows him to reside 
in the cavity of the heart". Knowledge of that is 
here intended aud is the one under consideration. 
In order to inculcate a knowledge of the. nature 
of Brahman, we have shown the effects of it, beginning 
= with Aldsa and ending with food. Then the path 
‘to Brahman was traced, There, within the Atman_. 
made of food and different from it, is that made of 
Prana; within it, is that made of mind; and within it 
-is that made of knowledge. And placed within the 
cavity of knowledge, was shown the Atman of joy. 
‘ Therefore, the Atman is inferred to be the culminating 
point of intensified bliss through the finding of the 
indication of the Anandamaya. And within this. very 
cavity, has to be obtained that Brahman,. the supporta 
ing tail, who is the source of all distinctions and in 
whom there is none. - And hence is the figurative 
import of an “ entrance | 
For, nowhere else can Brahmin be. known, because 
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he is devoid of all distinctions ; and it is seen that 
distinction is the source of Kuowledge, just as the 
contact with the sun and moon is of Ráhu. ‘Thus the 
connection with the Atman in the cavity of the heart is 
the source of the knowledge of Brahman, because of the 
proximity and power of illumination of the heart. Just 
as the perception of the pot is preceded by sight, even 
so the knowledge of Brahman is preceded by the power 
of knowiedge and faith. It suits the context to say 
that it is placed within the cavity of the heart which 
is the seat of knowledge. But here, in place of a com-- 
mentary-upon it, it is said ‘ Having created it, he enter- 
ed it himself" That—the cause of Akésa etc., after 
ereating the world, is obtained within the internal cavity, 
with such distinctions, as seer, hearer, thinker, knower 
etc., as though it had entered it. And it is that which 
constitutes its entrance, and Brahman, the cause of it, 
therefore exists. Therefore, since it exists, That can he: 
realised ‘as existing. What became of it after entering: 
the effect? It became the shaped and shapeless things. 
The Atman is said to become ‘the shaped and 
the shapeless things, because they are in. the 
Atman, ‘ with their names and forms unmani- 
fested, and are unfolded by the Atman, and when so 
unfolded~ become the object of the designations. 
‘shaped’ and ‘shapeless’ and still they are inseparable- 
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from the Atman, both in space and time. Moreover, it 


because nirukta and anirukta. Nirukta is that, of 
which it is said “ This is it" as being distinguished 
in space and time, and from like and unlike 
things. And the opposite is anirukta. The words 


mirukta and anirukta are adjectives qualifying the. 


‘shaped’ and the *shapeless'. Just as it is shaped 
and shapeless, and visible and invisible, so also 
it became that which supports and that which does 
not. Being a support is the quality of shaped things ; 
not being a support is that of things shapeless. 
‘Invisible,’ ‘Inexplicable, and ‘not being support’ 
though they are qualities of incorporeal things, yet 
refer to the manifested world, since there is the inti- 
mation that it refers to a period subsequent to the crea- 
tion of the world. Tyat is Prana, etc; it is anirukta and is 
is anilayana. These are therefore epithets of the shape- 
less and these alone are the manifested. Vünána is 


animate and avijnána devoid of animation like the stone 
etc. Satyam from the context means ‘true’ relatively ; 


for, there is but one absolute Truth and that is Brah- 
man. But here, we speak of “truth,” from a prac- 
tical point of view, and therefore relatively ; compared 
with the illusion of a mirage, water is said to be true. 
And ‘ anrita.’ is its opposite. What became all this ? 
The absolute Truth. And what is that? Brahman 
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from the context, “ Brahman is Truth, Knowledge and 
Infinity." Brahman, the one, which can alone be said 
to exist, became modified into evergthing without ex- 
ception, the shaped as well as shapeless etc. Because, 
there is no modification of name or form, apart from 
that. Therefore, is Brahman said to be Truth. The 
question of the seeker of Brahman whether, Brahman 
exists or not, is here in issue and it is by way of answer 
that it is said “ Atman desired * May I become 
many." The purport is that it ought to be known that it 
created according to its wish the Aidsa and other 
things characterised as true etc., entered it and became 
many; seeing, hearing, thinking and knowing; that it 
is located in that excellent cavity of the heart which is 
within its own creation and that being perceived by 
peculiar faith and intuition it exists. To the same 
effect is said this hymn of the Bráhmawna. Just 
as in the previous five, there were mantras explaining 
the Atman made of food etc., here also is a hymn; which 
elucidates the existence of this, the innermost Aiman. 
Thus ends the Sixth Chapter. 
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CHAPTER VII. 





0 —— 


. असद्वा इदमग्र आसीत्‌ । तता वे सदजायत | तदात्मान<- 
स्वयमकुरुत | तस्मात्तत्सुक्कतमुच्यत इति | यद्वै EATA | रसो 
वे सः | WIRE लब्ध्वाऽऽनन्दी भवति | का ह्यबान्यात्कः 
प्राण्यात्‌ | यदेष आकाश आनन्दो न स्यात्‌ | एष ह्येवाऽऽनन्द- 
याति | यदा ह्यतैष एतस्मिन्नरयेऽन।त्म्येऽनिर्क्तेऽनिलयनेऽभयं 
प्रतिष्टां विन्दते | अथ सोऽभयं गतो भवति | यदा ह्येष एत- 
स्मिन्नुदरमन्तरं कुरुते | अथ तंस्य भयं भवति | qn भयं वि- 
टुषोऽमन्वानस्य | तदप्येष छोको भवति ॥ 

‘ At first this was non-existent. Lhen this came to 
exist. That created itself. Therefore, is it said to be 
self-made.” This which was self-made—that is taste. 
And.having obtained thia taste, man becomes blessed. 
For, who can breathe out or breathe in, if this joy in 
the cavity of the heart were not. And this Brahmun 
himself brings us joy. This. Atman obtains fearless 
oneness with the Brahman who is invisible, incorporeal, 


inexplicable, and unsupported. Then he becomes free 
from fear. When however this Atman makes any 
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the slightest distinction in Brahman, then there is 
danger for him. That Brahman himself becomes the 
source of fear, for him who makes a difference and thinks 
not. To the same effect is said this hymn. 

Com.—At first, this was non-existent. By ‘ non-exis- 
tent’ is meant the unmanifested Brahman, as opposed p` 
to this manifested, in name and form. [t does not. zi f 
mean absolute non-existence; for, from absolute non- हती 
existence no existence: can come.  This—that is, in 
world developed with distinctions of name and form— 
was non-existent, that is Dralman-—at first, that is 
before creation. Then, from this non-existence, the exis- 
tence, divided with the distinctions of name and form 
came to be. How is the phenomenon separated from 

it? Not as the son from the father. That, which is 
_ denoted by the word ‘non-existence, created itself. 
'l'herefore, is it said to be self-made. That Brahman is 
self-created is well known to the world because it is 
the source of all; or, Brahman, the cause, is called 





Sukrita, on account of its virtue, because it created 
everything, being everything. At all events, that 
which is well known in the world, as the cause of the 
connection between actions and their fruits etc., and 
as denoted by the word sukrita, be it virtue or 
something else, can be appropriate, only if an intelli- 
gent cause exist. Therefore, there is Brahman, because 
। I2 
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sukrita is well known, | It also exists, hecause of this. 
Of what ? Because it is rasa, (joy). Why is Brahman 
well known to be rasa? It is explained—That is rasa. 
Rasa is what gives pleasure and joy, well known in the 
world as sweet, sour etc, One obtains a r«sa and 


becomes joyous, What is not. becoming a source of 


Joy is not seen in the world. Even Bráhmins who have 


| 


no external helps to joy, who have no desires, who 
have no wish and who have attained knowledge, are 


| seen to be joyous, as if they had external joy. Verily 
| Brahman alone is the cause of that joy. Therefore, 


Brahman full of rasa and the cause of their joy exists. 
It also exists on account of this. Of what ? Because 
we see the activity of breathing etc ; for, even the body 
of the living performs. the function of Prana through 
Prána, and that of Apdna through Apána. Thus, the 
functions of the Vayu and of the.serses are seen to be 


‘ performed by a combination of ` causes and effects. 
' This mutual dependence, for the purpose of a common 


object, is not possible without an independent, intelli- 


_ gent being; fot, we have not seen it .qtherwise.-:: That 
is explained. If this Ananda placed in: the highest: 


Akdsu within the heart were not, who. in the world. can. 
perform the functions of Apána and. Pravia ? Therefore, 
Brahman, exists. That, for whom these. ‘causes and 
effects perform the functions of Práña etc., gives «joy. 
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delights the world, according to their virtue. 3 
meaning is that that Atman is looked upon by living 
beings, as joy, being hidden by ignorance. That 
Brahman exists, because that is the source 
of fear and fearlessness to the  knowers and 
the ignorant ; for, fearlessness can be obtained 
only by attaching oneself to something which exists. 
It is unreasonable that freedom from fear could be 
obtained by something, which did not exist. ‘ Yadå- 
hyeva] because. Eshah] the worshipper. Etasmin] in 
the Brahman. How qualified? Invisible. Whatever 
is visible is a modification; for, all modification is meant 
to be seen. ‘Therefore, ‘invisible’ means not subject to 
modification, changeless. In this Brahman which ia 
invisible, i.e., changeless, i.e., not  perceivable, 
bodiless, because it is invisible, indescribable, because 
it is bodiless; it is a distinction alone that can 
be described. All distinction is modification; and 
Brahman is subject to no modification ; because, it is 
the cause of all modification. Therefore, Brahman is 
indescribable. Being so, it is houseless, i.e., propless 
i€., unsupported. The meaning of the whole is in this 
Brahman invisible, bodiless, indescribable, unsupport- 
ed; and opposed to all effects and their attributes. 
Abhayam is an adverb modifying the verb. Or, it may be 
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converted into and read as ‘ Abhayam’ of a different 
gender. Pratislthám | residence, i.e., becoming the Atman.,, 
Vindate| attains. ‘hen, finding there no distinction, 
the cause of fear and the creature of ignorance, he- 

| ( attains fearlessness. For, when he becomes cen- 
` tredin self, he sees, hears and knows nothing else. 
! One may have fear of another but one cannot have 
fear of one self. Therefore, the Aiman, alone is the cause 
of the fearlessness of the Aiman. For, on allsides Brah-. 
mius are found to be fearless while causes of fear 

" exist and that cannot be if Brahman who relieves from 
all fears does not exist. "Therefore. as they are seen to 
be fearless, Brahman, the cause of their fearlessness, 
does exist. When does this worshipper attain fearless-. 
ness? When he finds nothing else but the Atman 
and makes no difference. Then he attains fearlessness. 
This is the meaning. But when in ignorance the 
ignorant man perceives another placed before him by 
ignorance as a second moon owing to a disease in the 
eye and perceives any difference, however smal!, in this 
Brahman, then on account of the perception of such 
difference, the Atman of him who perceives the difference- 
becomes afraid. Therefore, the Atman alone in the 
case of the ignorant is the cause of the fear of the 
Atman. Therefore it is said that in the case of the 
knower who: sees a difference, t.e., who thinks that 
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Jl'svara is distinct from him, that he himself is other 
than svara and subject to Samsâra and who makes 
the smallest distinction and who does not think that 
Brahman is one, the Brahman called J'svara, thus seen 
as different, causes fear. Therefore the knower who 
does not realise the entity of the Atman, one and 
undivided, is really ignorant. It is well-known that 
the sight of the cause of evil produces fear in one 
who would avert the evil. The cause of evil cannot be 
eradicated. Where the cause of the evil is non-existent 
there can be no fear produced by the sight of the 
cause. All the world is seen to be full of fear. From 
the sight of the world full of fear it should be inferred 
that there is the cause of fear, i.e., the cause of evii 
itself permanent which the world fears. In this sense 
also is said this hymn. 





0 
Here ends the Seventh Chapter. 
0 
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भीषाऽस्माद्वातः पवते | भीषोदेति सूर्य: । भीषास्मादमिश्रेन्द्र- 
श्च | मृत्युधीवति पञ्चम इति | सेषा55नन्द्स्य मीमा I भवति। 
युवा स्यात्सा धरयुवाऽध्यायकः | आरिष्ठो esr ales: | तस्येयंः 
प्रथिवी सवी वित्तस्य पूर्णा स्यात्‌ | स एको मानुष आनन्दः | 
ते ये शतं मानुषा आनन्दाः। स एको मनुष्येगन्धवांणामानन्दः | 
श्रोत्रियस्य चाकामहतस्य | ते ये शतं मनुष्यगन्धबाणामानन्दाः | 
स एको देवगन्धवाणामानन्दः | श्रोत्रियस्य चाकामहतस्य । ते ये 
शातं देवगन्धर्वाणामानन्दाः | स एकः पितृणां चिरलोकलोकाना- 
Wad: | श्रोत्रियस्य चाकामहतस्य | ते ये शातं पितृणां fuc 
लोकलोकानामानन्दाः | स एक आजानजानां देवानामानन्दः | 
श्रोत्रियस्य चाकामहतस्य । ते ये शतमाजानजानां देवानामानन्दाः | 
स एकः कमेदेवानां देवानामानन्दः | ये कमणा देवानपियन्ति | 
श्रोत्रियस्य चाकामहतस्य । ते ये रातं कमेदेवानां देवानामानन्दाः । 
स एको देवानामानन्दः | श्रोत्रियस्य चाकामहतस्य । ते ये शतं Z- 
वानामानन्दाः | स एक इन्द्रस्याऽऽनन्दः | त्रियस्य चाकामह- 
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तस्य । ते ये शतीमन्द्रस्याऽऽनन्दाः | स पको बृहस्पतेरानन्दः | 
श्रोत्रियस्य चाकामहतस्य | d ये शतं बृहस्पतेरानन्दाः । स एकः 
प्रजापतेरानन्दः | श्रोत्रियस्य चाकामहतस्य | ते ये शतं प्रजाप- 
तरानन्दाः | स एको ब्रह्मण आनन्दः | श्रोत्रियस्य चाकामहतस्य | 
स य श्चायं परुष | यश्चासात्रादिये | स एकः । स य एवंवित्‌ । 
अस्माल्लोकात्प्रेय | एतमन्नमयमात्मानमुपसंक्रामति | एतं प्राणमय- 
मात्मानमुपसंक्रामति | एतं मनोमयमात्मानमुपसंक्रामति | एतं वि- 
ज्ञानमयमात्मानमुपसंक्रामति | एतमानन्दमयमात्मानमुपसंक्रामाति । 
तदप्येष छोको भवति ॥ 


Through fear of him, blows the wind. Through 
fear, rises the sun. Through fear of him, speed Aqni, 
Indra and Death the fifth. The following is the con- 
sideration of Ananda Brahman, Let there be a good 
youth, student of the Vedas, well disciplined, very 
firm and very strong. Let the whole earth be full of 
wealth for him. This is one joy of man. This joy of 
man multiplied & hundred-fold is one joy of men 
who have become Gandharvas and also of a Srotriya 
who is free from desires. This joy of men who 
have become  Gandhorvas multiplied a hundred- 
fold is one joy of Deva Gandharvas and also of a Srotriye 
who ie free from desires. This joy of Deva Gandharvas 
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multiplied a hundred-fold is one joy of the manés whose 
worlds continue long and of a Srotriya free from desires. 
This joy of the manes whose worlds continue long 
multiplied à hundred-fold is one joy of the Gods born in 
the Devaloka and of 8 Srotriya free from desires, This 
joy of the Gods born in the Devaloka multiplied 
a hundred-fold is one joy of the Gods who have 
become so, by their Karma and of a Sroiriya 
free from desires. This joy of the Gods who be- 
came Gods by their Karma is one joy of the Gods 
and of a Srutriya free from desires. This joy of the 
Gods multiplied a hundred-fold is one joy of Indra 
and of a Srotriya free from desires. This joy of Indra 
multiplied a hundred-fold is one joy of Brihaspati and 
of a Srotriya free from desires. This joy of Brilaspatt 
multiplied a hundred-fold is one joy of Prajápat and of 
a Srotriya free from desires, ‘This joy of Prajdpati 
multiplied a hundred-fold is one joy of Brahman and 
of a Srotriya free from desires. He who is in the 
Purusha and he who is in the sun are one. He who 
knows thus, leaving this world approaches this Atman 
made of food, approaches this Atman made of Prána, 
approaches this Atman made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
made of bliss. In that sense is said this hymn 

Com.— From fear of this, the wind blows. From 
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‘fear, rises the sun. From fear of this, speed Agni and 
Indra, and Death the fifth. “ Wind etc.,” of great 
worth, though lords in themselves regularly perforined 
their functions, blowing etc., requiring great effort. This 
‘regularity with which they perform their functions can 
‘be appropriate only if there is a controller. Therefore, 
Brahman, their cause of fear and controller, exists ; be- 
cause they set about their duties from fear of this 
Brahman, as servants from fear of kings. That cause 
-of fear is Bliss, t.e., Brahman. Of this Brahman, i.e., 
Bliss, the following is an investigation. Whatis there 
to be investigated about this Bliss will be explained. 
The question to be investigated is whether this Bliss 
-is produced by the relation of object and enjoyer, like 
'the worldly bliss or whether it is natural. Here the 
‘worldly bliss produced by the presence of external 
-and internal helps is superior. ‘hat is here instanced, 
‘for understanding the bliss of Brahman. For it is by 
means of this well-known bliss, that the bliss realis- 
able by intelligence turned away from object can be 
understood. Even worldly bliss is a particle of the 
bliss of Brahman. When knowledge is dimmed by 
‘ignorance and ignorance is steadily increasing, it is 
-enjoyed by Brahma etc., according to their Karma and 
according to their intelligence, and by means of its 
relation to such aids as objects etc., temporarily in the 


| 


| 
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worlds. ‘The same joy is realized by a knower and a. 
Srotriya, by the destruction of ignorance, desire and 
Karma in the higher and higher worlds of 
men, Gandharvas etc., as multiplied a hundred-fold 
at every step till the bliss of Hiranyagarbha is reached. 
/ When the distinction of object and perceiver created 
, by ignorance is destroyed by knowledge, the natural, 
: all-pervading bliss, one without a second is realised.. 
To lead to this object it is said as follows. Yuva] one- 
young in age; good youth] goo! is an adjective. 
modifying youth. One, though young, may be bad ;. 
and one though good may not be young. Therefore it 
is said ‘ good youth.’ Adhyáyakuh] one who had studied 
the Vedas. Asishthah] well-disciplined. Dridhishthah] 
very firm. Balishthah] very strong; that is, thus fur- 
nished with internal helps. To him all this. 
wide earth is full of wealth, t.e., aids to enjoyment 
i.e., of the helps to Karma bearing fruit in this world 
and in the world to come. ‘The meaning of the whole: 
is a king, i.e., lord of the earth. The bliss of that king 
is the most excellent that man can have. This joy of 
men multiplied a hundred-fold is one joy of men who 
have become Gandharvas, i.e., the bliss of men who 
have become Gandharvas is a hundred times superior: 
to that of men. Manushya. Gandharvas are those, who,. 
being men, have become Gandharvas by superiority 


WITH SRI SANKARA'S COMMENTARY. 87 


of Karm« and knowledge. They possess the power of 
vanishing at pleasure etc., and subtle bodies and limbs. 
Therefore they have few obstacles and possess many 
aids to get over couples of opposite conditions. To. 
the Manushya Gandharva thus not impeded and fur- 
nished with remedies, clearness of mind may accrue. 
And owing to superior clearness of mind, a realisation 
of superior bliss. ‘hus in every higher and higher ud 
owing to superior clearness of mind, realisation of bliss 
a hundred-fold superior to that in the lower world,is ]08- | 
sible. The non-mention of a Srotriya free from desires at 
the very beginning is to state that the bliss ofa Srotriya 
free from the desire of enjoyments, incident to mortals 
is a hundred times superior to the bliss of men and 
equal to the bliss of men who have become Gandharvus. 
By the expression ‘ good youth,’ student of Vedas, the 
being a Srotriya and sinlessness are intended; for 
these two are common everywhere. But the being free 
from desire is according to the superiority or inferiority 
of the object the cause of the superiority or the inferi- 
ority of pleasure. Therefore, is the use of the term 
‘free from desire. It is from this special cream | 
stance that bliss increased a hundred-fold is realised. 
It is to lay down that, the being free from desire is a 
help to the attainment of the highest bliss. The rest 
has been explained. Devagandharvas are 80, from 


88 THE TAITTIRÍYA UPANISHAD. 


birth. The word 'chiralok«lokáunám is an adjective 
-qualifying ‘ pitrinàm. The manes are so, qualified 
because their worlds stand for a long time. Ajdnah] 
the world of the Gods. Those who are born in that 
world are Ajdnajdh, i.e., the Gods, born in the world of 
‘Gods as such, by the virtue of their performance of the 
Karma enjoined in Smritis, The Karmadevas are those 
who reach the abode of the Gods, by the performance of 
mere agnihotra etc., Karma enjoined by the Vedas. The 
‘Gods are the receivers of the oblations, thirty-three in 
number. Indra is their lord. Brihaspati is his preceptor. 
Prajapati is Brahma, the Virdt whose body is the three 
worlds, the one who has become many in form per- 
vading the whole round of creation. Where these 
varieties of bliss become ‘one, as also virtue produced 
by it, knowledge which has it for its object and un- 
surpassed freedom from desire, he is this Hiranyayarbha 
or Brahman. ‘This is his bliss. It is directly realised 
by one who is a Srotriya, sinless and free from desires. 
Therefore, these three are inferred to be aids. Of these, . 
the being a Srotriya and .the being sinless are. 
common. But the being free from desires surpasses 
it and therefore it is inferred it is the best aid. That 
-of which the bliss of Brahman realised by the Srotriya 
and being multiplied a hundred-fold by his freedom 
-from desires is but a particle, according to the texts of 
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the Sruti: **It is ona particle of this bliss only, that 
other beings live," is this natural highest bliss iu which 
its particles separated like the particles ofthe water 
of the sea become one. ‘There is no distinction in that 
state between the bliss and its enjoyer; because, they 
are one.  'l'he result of this investigation is summed | 
in “Sa yaschayam.” He who, i.e., the same who is lodge 
in the highest Akdsa within the heart and who: 
having created all things from the £kâsa down to the- ` 
Annamuya has entered the same. Who is this? The 
same who is in the Purusha and in the sun, that high- 
est bliss described as realisable by the Srotriya and 
ona portion of which all beings from Brahma 
downwards worthy of joy subsist. He is one in the 
same sense in which the Akdsa within a pot in a dis- 
tant place is one with the Alésa. If it be urged that 
his description without specification as being in the 
Purusha is not proper and that the description that he 
is in the right eye is right, because of its being well- 
known, it is unsound; because, the contest refers to 
the Paramdtman ; it is well known that the Puramdlman 
is here contemplated, because of the texts * the invisible 
formless &c.,” ‘from fear of him the wind blows ete., ” 
and ‘this is the investigation of bliss? Nor is it right. 
therefore, to describe what is not the subject of the 
context and it is the knowledge of the Poramátman that 


———— = 


१90 THE TAITTIRÍYA UPANISHAD. 


is here contemplated. ‘Therefore it is the Paramálman 
who is referred to in ‘He is one etc.’ Again the context 
relates to the investigation of bliss and the result of 


the investigation should be summed up. The indivisi- 


ble natural bliss is only the Par«mátman and not that 
which is produced by the contact of the enjoyer and 
the enjoyable ; and the description ‘He who is in the 
Purusha and he who is in the sun is one’ is agreeable 
to this view as it destroys the distinction of his being 
in different places. If it be asked that in this view, 
the mention of his being in the sun serves no purpose, 
we say it is not purposeless ; because, it is meant to 
remove (the notion of) superiority and inferiority. It 
is from the standpoint of duality consisting in what 
is shaped and shapeless that the greatest excellence is 
within the sun; butif that is dropped by the destruction 
of the conditions in the Purusha and by the thirst 
for the highest bliss, there can be no superiority and 
inferiority in the case of one who has attained that 
state. Therefore, that he attains fearlessness and firm — 
seat is reasonable. The question whether he is 
or not has been explained. The first question 
has been answered by saying that Brahman, 
the cause of the Akésa etc., certainly exists. There are 
two other questions regarding the attainment and the 
non-attainment of the Brahman by the knower and the 
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ignorant. Here the last question is whether the know- 
er attains or not. To remove that doubt, it is said as 
follows. ‘The intermediate question is answered by the 
solution of the last and therefore no attempt is made to 


answer that. He who thus realises the Brahman above de- - 


fined, dropping all distinctions of inferiority and superi- 
ority and realises ‘I am Truth, Knowledge and Infinity’ 
—the word ‘eram?’ referring to the subject of the 
context—having turned away from this world, the com- 
bination of visible and invisible objects, i.e., having 
become free from desires approaches the Annamaya as 
explained, i.e., does not see, the world of objects as 
distinct from the Annamaya Atman, ४.९., sees all that is 
gross, as the Annamaya Atman. Then he sees the 
inner Praénamaya Atman seated in all the Annamaya 
Atman and inseparable from it. Then, he sees the 
Manomaya, the Vignánamaja and the Anandamaya 
Atman. Then, he attains fearlessness and firm seat in 
the invisible, incorporeal, inexplicabie' and un- 
supported Brahman 

Here is a point that deserves to be thought over. 
Who is it that knows this, and how does he. attain 
Brahman ? Is the person who attains Brahman distinct 


from Brahman or one with him? If it be answered that : 


he is distinct from Brahman, it is against the Sruti. 
Having created it, he immediately entered it; “He 


o on — 
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knows not who thinks ‘He is one and I am 
another, Thou art that, one and without a second.” 
If it be said that heis one with Brahman, to say that 
he attains the Atman, which is all joy, is to make 
him the subject and the object at the same time ; 
besides, it would be making Puramálman a Samsdr, 
or one subject to the bonds of life. It may also result in 
proving that there is no Paramálmau. We answer 
that he is the same with Puramátman ; for, the bes 
coming one with Paramátman is the end aimed at. The 
Nruti that he who knows Brahman obtains the highest 
(Brahman) clearly shows that the becoming one with 
the Puramdtman through knowledge is the end contem- 
|| plated. It is said that one cannot become in nature 
| one with another, and that it is absurd to speak of 
, one becoming himself. This argument is not sound ; 
, for, we only mean that the notion of duality caused by 
( ignorance is removed (by knowledge). The attainment 
of Self, which is the end of the knowledge of Anna 
(food) and other forms of Atman, the creatures of ignor- 
ance erroneously elevated to the rank of Atman, which 
they are not. If it is asked why it should be so under- 
stood, we answer it is because knowledge of Brahman 
alone is prescribed. It is seen that the effect of know- 
ledge (Vidya) is the removal of ignorance (Avidya), and 
knowledge alone is here prescribed as a means. If it be 
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argued that it only instructs as to the road to be taken, 
we say that the prescribing of the knowledge alone is 
not supported by reason; for, it is only where the country 
to be reached is distant that we find the road pointed 
out. It could not be said that one is going within his 
own village; for, it is contradictory. "'l'here it is not 
knowledge regarding the village that is advised but 
the knowledge of the road, which taken, leads to the 
village. But we do not find in this instance that any 
knowledge of any means other than the knowledge 
of Brahman is inculcated. Nor can it be said that the 
knowledge of Brahman supplemented by such other 
means as the performance of Karma above detailed, is 
prescribed as the means to the attainment of the 
highest ; for, this argument has already been refuted on 
the ground that emancipation is permanent. The Sruti 
also proves that the created Universe is not distinct from 
Brahman; for, it says ‘Having created it, he im mediately 
entered it? Again, it is only on this view that he who 
knows Brahman can attain fearless permanence, It 
is only when the knower sees nothing else but his Self 
that he can be fearless and permanent; for, in that case 
there is none distinct from Self that could cause fear. 
The notion of duality, the creature of ignorance, is 
proved to be false by knowledge ; for, it is well-known 
that the non-existence of a second moon is perceived 
i3 
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by a person whose eyes are not diseased. But it may 
be argued that here the Atman is not so unperceived as 
distinct from Brahman. We reply that it is not perceiv- 
ed either in sleep or during concentration. It cannot 
be said that this non-perception in sleep is explainable 
like the non-perception by & person pre-occupied with 
something else ; for, nothing is perceived in sleep. 
Nor can it be contended that being perceived both 
during waking hours and in dreams, there is something 
distinct from the Paramátman ; for, waking and dream- 
ing are due to ignorance. Therefore,the duality perceived 
while waking or dreaming is the creature of ignorance ; 
for, it does not subsist in the absence of ignorance, But, 
if it is urged that the non-perception of duality in sleep 
is alike due to ignorance, we say no; for, sleep is the 
natural state. Immutability is the true condition of 
things; for, that is independent of external forces: 
Modification is not the true state, as it is dependent 
on external causes. The true condition of anything is 
independent of an agent; whereas every alteration 
requires an agent, The perception in waking and 
dreaming moments is a modification of the original 
‘ state. That state of a thing which is independent of 
| external causes is its true condition, and that 
| state of a thing ‘which is dependent upon external 

causes ig not its true condition ; for, this state cannot 
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subsist in the absence of the external cause. Therefore, 
sleep being the natural condition, there is no modi- 
fication there, as in waking or dreaming. | 

But in the case of those who believe that Brahman 
is distinct from the Atman, there can be no getting 
over their fear, as their fear is due to external causes; 
for, if the cause be an external reality, it caunot perish 
(it must continue to keep us in fear) and if it be un- 
real, it cannot attain the Atman. But if it be argued 
that the external reality, becomes a source of fear, only. 
when supplemented by other conditions, we say it leaves 
us where we were. If the external reality, aided by some 
other causes, permanent or transitory, such as sins etc. , 
.be the cause of fear, there can be no end to that fear > 
for, the external cause of it, even on that view, cannot. 
cease to be. Conceding that such a cause can cease to | 
be, it is no consolation to any that reality and false-' 
hood are mutually convertible. T 

On the theory that the individual soul is not distinct 
from Brahman, the difficulty vanishes,.as all Samsara 
is the creation of ignorance. ‘The second moon which 
the diseased eye perceives has neither an origin nor 
an end. It cannot be said that knowledge and ignor- 
ance come under the same category ; for, they oo 
be perceived, Judgment and the want of it are perceiv-, 
ed in the mind, Color perceived: cannot be an attribute 


| 
| 
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of the percipient. Ignorance is also proved by intro— 
spection, as ‘I am a fool; my knowledge is not 
clear,’ Knowledge is similarly experienced. ‘The wise 
teach the knowledge of . Atman to others and the 
others also understand it. "Therefore, knowledge and 
ignorance, like name and color, are not the pinna | 
of the Atman ; for, another Sruti says that Brahman 
has neither name nor color. Name and color are fic-- 
tions (falsely attributed to the Atman), like day 
and night to the sun, and have no real existence. If 
on the theory that Atman is one with Brahman 
it is objected that the same thing cannot bethe 
| subject and the object at the same time, as appears 
in the text ‘He passes the Atman which is all 
८ = ? we answer that Sankramana in the text does- 





not mean a physical transition from one place to 
another, but a mental realisation of it. It is not 
a physical progress like that of the leech that is here 
inculcated, but it is only a mental progress that is 
meant by the Sruéi. It cannot be said that the word 
Sankramana is used in its primary signification of 
transition from one place to another; for, this is not 
seen in the case of the ‘ Annamaya Atman.’ It is welt 
known that in the transition from the Annamaya Atman, 
there is not seen any physical act of transition to 
beyond this external world, either as in the case of 
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the leech or otherwise. Nor could it be urged that 
as in the case of the Manomaya and the Vijndnamaya 
Atman, the word Sankramana here denotes ‘ Going 
out from and returning to Self? If the word 
Sankramana ‘in the case of the Anaamaya Atman 
is used in its primary sense, it cannot consist- 
ently be argued in the case of the Manomaya 
and the Vijndénamaya Atman, to mean * Going out from 
‘and back to Self.’ Thus the Anandamaya Atman 
-cannot be said to return to itself. Therefore, the word 
Sankramana does not mean the physical act of reach- 
ing nor anything due to the action of the dunamaye 
or other forms of Atman. By this elimination, it is 
clear that the Sankramana (transition) here meant, : 
-७ purely mental operation performed by some other 
than any from the Annamaya to the Anandamaya. If 
Sankramana be merely a mental process, then the mis- 
take of the Atman within the Ánandamaya, the creator 
of everything, from either, to the Annamaya Atman 
into which he subsequently enters, in viewing Annama- 
ya and other forms as Aiman which they are not—a 
mistake induced by its contact with the cavity of the 
heart, is removed by the mental realisation of Atman. 
This removal of the error caused by ignorance is the 
sense in which the word Sankramana is here figurative- 
‘ly used; for, otherwise we cannot: speak of the 
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Sankramanım of the omnipresent Atmun. There is 
no existing thing other than itself which it can reach. 
Nor can it go beyond itself ;.for, certainly the leech 
does not go beyond itself. Therefore, Sankrumanam 
only means the realisation of Atman according to its de-. 
finition contained in the text (Satyam gnanam anantam 
= Multiplying, the entry into its own creation.. 
the attainment of bliss, the removal of fear and transi-. 
tion are by some fiction attributed to Brahman in 
practice, but no condition can attach to Brahman, the- 
really unconditioned. Having thus by degrees realised 
| the unconditioned Atman, he does not fear anything 
, and attains permanence. In this sense is said this. 
hymn. This mantra is for the purpose of briefly 
elucidating the meaning of the whole of this chapter 
of Ananda valli. — | 





0 
Here ends the Eighth Chapter, 
0 











CHAPTER IX. | 
0 


यतो वाचो निवतेन्ते । अप्राप्य मनसा सह | आनन्दं ब्रह्म 
णो विद्वान्‌ | न बिभेति कुतश्चनेति | एत<ह वाव न तपति । 
किमह* साधु नाकरवम्‌ | किमहं पापमकरवमिति | स य एवं 
विद्वानेते आत्मान<स्पृणुते | उभे AAT एते आत्मान<स्पणुते । 
य एवं वेद | इत्युपनिषत्‌ il | 

Knowing the bliss of Brahman from which all words 
return without reaching it, together with the mind, 
(one) is not afraid of anything. Him certainly does 
not grieve (the thought) ‘why have I not done what is 
good; why have I committed sin’. He, who knows 
thus, regards both these as Atman. Indeed both these 
he regards as Aiman, who knows thus. Thus ends 
the Upanishad. 

Com.—From which] from which Atman, uncondi- 
tioned, above defined, the one bliss without a second, 
Words] names denoting conditioned objects, such as 
dravya (material), but used by speakers for denoting 
even Brahman unconditioned and without ‘a second, 
because it is also an existing thing like the rest. Not 
having reached ] without making clear. Return] lose 
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their ability. Mind | belief, knowledge. That too attempts 
to elucidate what is beyond the senses and which name 
attempts to explain. Whero there is knowledge there 
speech goes. Therefore, speech and mind, name and 
perception always go together. Therefore he who 
realises in the manner aforesaid that highest bliss of 
Brahman from which all words used by speakers for 
the elucidation of Brahman return together | with the 
mind capable of elucidating everything ; because, it is 
beyond perception, unnamable, invisible and unquali- 
fied—that highest bliss of Brahman which ia the Atman 
of the Srotriya, sinless, not afflicted l by desires and 
free from all desires, which is free from ‘the relation of 
enjoyment and enjoyer, and which is natural, eternal 
and invisible—is not afraid of anything ; for, there is 
no cause ; for, there is nothing other than that knower 
whom he should fear, It has been said that when one 
from ignorance finds the smallest difference, then 
thereis fear for one. It is appropriate that in the 
case of the knower, he is not afraid of anything owing 
to the destruction of the cause of fear created by 
ignorance, like that of the second moon seen by the 
diseased eye. The mantra is quoted in respect of the 
Manomaya, because mind is a help to the knowledge of 
Brahman. Regarding that as Brahman and to praise 
it, the existence of fear alone was denied by the text 


WITH SRI SANKARA'S COMMENTARY. 20] 


+‘ he never tears.” But here in respect of the one 
Atman, the existence of the very cause of fear 
is denied by the text ‘he is not afraid of any- 
thing. But is there not cause of fear—omis- 
sion to do what is good and commission of sin? 
Not so; how is explained. Him] who knows this 
in the manner aforesaid. . Ha and váva are particles 
expressing certainty. Tapati] grieves or afflicts. How is 
it that the omission to do what is good and the commis- 
‘sion of sin do not afflict? When the time of death is 
near, one repents ‘ why have I not done what is good.’ 
‘Similarly, one thinks ‘Why have I committed 
actions forbidden’ and is grieved from fear of miseries 
such as being thrown into Hell. But these—omis- 
sion to do what is good and commission of sin 
—do not afflict this man, as they do the ignor- 
ant. But why do they not afflict the knower ? 
It is thus explained. He who knows thus regards 
these, good and bad—causes of grief—as the Paramát- 
man and with this thought delights, i.e., strengthens 
the Atman. Both these] virtpe and vice. Hi] because, 
"his knower strengthens his Atman by regarding 
virtue and vice as Atman and by stripping them of their 
-distinctive nature by the nature of his own Atman. 
In the case of him who knows Prahman, the one bliss 
‘without a second above defined, virtue and vice, regarded 
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by him as his Atman, become powerless, do not: 


afflict him and do not become productive of subsequent 
births. Thus has been explained in this chapter the 
U panishad of the knowledge of Brahman, i.e., a secret 
higher than all knowledge has been explained. The 
highest consummation lies here. 


सह नाववतु | सह नो भुनक्तु | सह वीर्य करवावहे। तेज- 
Ra नावधीतमस्तु मा विद्विषावहे । ओं शान्ति: शान्तिः शान्तिः || 
हरिः ओं ॥ 

May it (the knowledge of Brahman) protect us both.. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be brilliant. 
May we not hate each other. 

| Om Peace, Peace, Peace, Harih Om. 

पप 
Here ends the Ninth Chapter. 


0 
Tnus ends the Brahmananda valli. 
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The Bhrigu Galli. 


: — 0 
हरिः ओं । सह नावधतु | सह नो भुनक्तु । सह वीर्य क- 
रवावहे । तेजस्वि नावधीतमस्तु मा विद्विषावहे । at शान्तिः 


शान्तिः शान्ति: ॥ ` 
Harih Om. May it (the knowledge of Bralwman) 
protect us both. May it make us both enjoy. May we 
together acquire the capacity for knowledge. May our 
study be brilliant. May we not hate each other. 
| Om Peace, Peace, Peace. 
0 
CHAPTER I. 
0 


हरिः ओं । cm वारुणिः । वरुणं पितरमुपससार ।: 
अधीहि भगवो ब्रह्मेति | तस्मा एतत्प्रोवाच । अन्नं प्राणं चक्षुः 
श्रोत्रं मनो वाचमिति | त «होवाच | यतो वा इमानि भूतानि 
जायन्ते | येन जातानि जीवान्ति। यत्प्रयन्त्यभिसंविरन्ति | afk- 


जिज्ञासस्व | तढ्रझेति | स तपोऽतप्यत | स तपस्तप्त्वा ॥ 
. Hari Om. Bhrigu, Varuna's son, approached his father 
Varunasaying, “ Oh Reverend sir, teach me Brahman.” 
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He (Varuna) said this to him (Bhrigu). ** Food, Prana, 
the eye, the ear, the mind and the speech (are 
Brahman).” पर said to him “That from which these 
beings are born, That by which, being born, these 
beings live—That which they go to and enter into— 
know That; That is Brahman.” He performed a 
penance. And having done that,— 

Com.— We have seen in’ the Anandavalli that 
since the Brahman who is Truth, Knowledge and 
Infinity, having created Akdsa etc., ending with things 
made of food is being perceived as if it had distinctions, 
man ought to know “I am one with that joy invisible 
which is unlike everything else ;” because, entrance into 
it means knowing thus ; and that to him who knows this, 
virtue and vicedo not become the cause of future birth. 
And the method of knowing Brahman we have dealt with. 
Hereafter, he goes on, in order to speak of the penance 
which is the means of obtaining Brahman and of the 
worship relating to food etc. The story that it was 
‘related hy the father to his dear son is to praise know- 
ledge. ‘I'he particle vai is to remind that it is well 
known. We are reminded that the name Bhrigu is -well 
known, Vruni is Varuna's offspring. He being desirous 
of knowing Brahman, approached his father Varuna 
with the hymn “Teach me Brahman, Oh Reverend 
१३ 29 


-sir.” And he the father, spoke thus to his son, who 
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thus approached him according to the Sásíras. “ Food, 
Prana, eye, ear, mind, speech." Food is body. Prána is- 
the consumer; the helps to Perception are eye, ear, mind, 
speech. "These are said to be aids to the knowledge of 
Brahman, After mentioning these, food etc., which are as 
the gate-way to Brahman, he goes on to give him a 
description of Bralumun. What isit? From whom are. 
born all the living things from Brahma to a worm, 
by whom, being born, these living things are 
sustained, grow; in whom these beings enter at the 
time of their destruction and with whom they be- 
come one; from whom these things do not swerve either 
at their birth or existence or death. That is the descrip- 
tion of Brahman. That Brahman, desire to know well. 
The meaning is ‘know the Brahman’ who is thus 
defined through food etc. Another Sruti also says: 
* Those who know the Prana of Prana, the eye of the 
eye, the ear of the ear, the food of food, and the mind 
of the mind, have realised Brahman, ancient and first.” 
He shows that these are the gate-ways to the knowledge 
of Brahman. ‘That Bhrigu having heard from his father 
the gate-ways to the knowledge of Brahman and the 
description, began to perform penance which is the 
means to the knowledge of Brahman. How is it that 
Bhrigu understood that penance was an aid, though 
penance was not inculcated ; because the instruction . 
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was incomplete. To the realisation of the Annamaya 
Brahman etc., the path and the definition had been 
stated in the text ‘ From whom these beings etc.’ That 
is certainly incomplete because the true Brahman had 
not yet been pointed out. Otherwise, Brahman in its 
true nature should have been explained to the son 
-desirous of knowing it, in the form ‘ Brahman is of this 
nature.’. But he did not so explain. . What. then did 
he? His explanation was incomplete. It is. therefore 
inferred that the father required also another aid to 
the knowledge of Brahman and the resorting to pen- 
ance is because it is the pre-eminent aid of all; for it is 
well known in the world that of all aids to the attain- 
ment of eternal objects, penance is the most excellent 
aid. Therefore, Bhrigu resorted to penance as being the 
means to the knowledge of Brahman, though his father 
did not say anything about penance. And that pen- 
ance is the tranquillity of the external and the internal 
senses because that is the path to the attainment of 
Brahman. The greatest penance is the concentration 
of the mind and the senses ; from the Smriti “ That is 
@ greater virtue than all the other virtues.” And he: 
having performed penance,— 

0 








Here ends the First Chapter. 
——6 





CH A PTER Il. 





अने ब्रह्मेति व्यजानात्‌ | अनाद्धयेव खल्विमानि भूताने जा- 
यन्ते । अन्नन जातानि जीवन्ति | अन्ने प्रयन्त्यभिसंविशन्तीति | 
तद्विज्ञाय | पुनरेव वरुणं पितरमुपससार | अधीहि भगवो ब्रह्मेति | 
त « होवाच | तपसा ब्रह्मविजिज्ञासस्व | तपो ब्रक्षाति | स तपो- 
ऽतप्यत | स तपस्तप्त्वा ॥ 


He knew that food was Brahman ; for, it is from food 
that all these beings are produced; and being produced 
from it they live by it; they go towards food and 
become one with it. Having known that, he again 
approached his father Varuna, saying “Oh Reverend 
.one, teach me Brahman.” He (Varuna) told him 
+‘ Desire to know Brahman by penance. Penance is 
Brahman.” He performed penance and having per- 
formed penance,— 

Com.—He came to know that food was Brahman, 
because it had the distinctive marks set forth. How? 
For, from food are produced all these beings ; by it they 
live; they go to food and become one with it. The 
gist is that itis right that food should be Brahman. 
After performing penance and knowing that food is 
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Brahman because it satisfied the definition of Brahman. 
he again approached his father Varuna, being beset. 
with doubt. “ Oh Reverend one teach me Brahman.” 
What the cause of the doubt is, is mentioned. Advising 
penancé again and again, instead of showing the origin of 
food, is to clearly indicate that penance is the best means, 
So long. the description of Brahman does. not become: 
unsurpassed, and the desire to ‘know does not cease, 80 
long is penance the only means. The meaning is. by 
penance alone try to know Brahman.” The rest is clear.. 
| 0— | 
Here ends the Second Chapter. 


0—— 











CHAPTER Ill. 
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प्राणा ब्रह्मेति ब्यजानात्‌ । प्राणाद्भव खल्विमानि भूतानि 
जायन्ते । प्राणेन जाताने जीवन्ति । प्राणं प्रयन्त्यभिसंविशान्ती- 
ति । तद्विज्ञाय | पुनरेव वरुणं पितरमुपससार | अधीहि भगवो 
ब्रह्मेति | ax होवाच | तपसां ब्रह्म विजिज्ञासस्व | तपो ब्रह्मेति। 
स तपोऽतप्यत | स तपस्तप्त्वा ॥ 

He knew that Prana was Brahman ; for, it is from 
Préna that all these living beings are produced; and 
being produced from it, they live by it; they go 
towards Prana, and become one with it. Having known 
that, he again approached his father Varuna, saying 
* Oh Reverend one, teach me Brahman.” He (Varuna) 
told him * Desire to know Brahman by penance, 
Penance is Brahman.” He performed penance and 
having performed penance,— 


0 


Here ends the Third Chapter. 


0—— 
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CHAPTER IV. 





मनो ब्रह्मेति व्यजानात्‌ | मनसो ह्येव खल्विमानि भूतानि 
जायन्ते | मनसा जातानि जीवन्ति | मनः प्रयन्त्यभिसंविशन्ती- 
fa | तद्विज्ञाय | gata वरुणं पितरमुपससार । अधीहि भगवो 
ब्रह्मेति | त < होवाच | तपसा ब्रह्म विजिज्ञासस्व तपो ब्रह्मेति । 
स तपोऽतप्यत | स तपस्तप्त्वा ॥ 


He knew that mind was Brahman; for, it is from mind 
thatall these living beings are produced; and being 
produced from it, they live by it ; they go towards mind 
and become one with it. Having known that,heapproach- 
ed his fatherVaruna, saying *'Oh venerable one, teach 
me Brahman.” He (Varuna) told him “ Desire to know 
Brahman by penance. Penance is Brahman.” He 
performed penance and having performed penance,— 





Here ends the Fourth Chapter. 





CHAPTER V. 


>>>. 


विज्ञानं ब्रह्मेति व्यजानात्‌ । विज्ञानाद्भेव खल्विमानि मूतानि 
जायन्ते | विज्ञानेन जातानि जीवन्ति । विज्ञानं प्रयन्त्यभिसंविश- 
न्तीति | तद्विज्ञाय | पुनरेव वरुणं पितरमुपससार । अधीहि भ- 
गवो ब्रह्मेति | त होवाच | तपसा ब्रह्म विजिज्ञासस्व । तपो 


ब्रह्मेति | स तपोऽतप्यत | स तपस्तप्त्वा ॥ 

He knew that knowledge was Brahman; for, it is by 
knowledge that all these living beings are produced; 
and being produced from it, they live by it; they go 
towards mind and become one with it. Having known 
that, he approached his father Varuna saying “Oh 
venerable one, teach me Brahman.” He (Varuna) told 
him ‘ Desire to know Brahman by penance. Penance 
is Brahman.” He performed penance and having per- 
‘formed penance,— 

— o0 
Here ends the Fifth Chapter. 








CHAPTER VI. 
0 


आनन्दो ब्रह्मेति व्यजानात्‌ | आनन्दाद्धयब खल्विमानि भू- 
तानि जायन्ते | आनन्देन जातानि जीवन्ति | आनन्दं प्रयन्त्यभि- 
संविशन्तीति । सेषा भार्गवी वारुणी विद्या | परमे ब्योमन्प्रतिष्ठि- 
ता । य एवं वेद प्रतितिष्ठति | अन्नवानन्नादो भवति | महान्भः 
~ (१ ea C 
बति प्रजया पशुमित्रह्मवचसेन | महान्कोत्या ॥ 


He knew that bliss was Brahman. Yor, from bliss 
all these beings are produced ; by bliss, do these beings 
live. They go to bliss and become one with it. This 
is the knowledge learnt by Bhrigu and taught by 
Varuna. 'This ends in that excellent cavity of the 
heart. He who knows thus becomes one with Brahman. 
He becomes the possessor of food and the eater of it. 
He becomes great in progeny, cattle and the splen- 
dour of Bráhminhood. He becomes great in renown. 

Com.—Thus Bhrigu with his Atman purified and not 
finding all the marks in Prána etc., slowly penetrated 
deeper and deeper, till with the aid of penance 
alone, he learnt the innermost Ananda to be Brahman. 

|! The meaning of the chapter is that one who desires to 
| ' know Brahman should perform that penance which. 
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-consists in the control of the external and the internal | 
Senses. 

The Sruti here turning from the story, explains 
in its own words the purport inculcated by the story. 
This knowledge was acquired by Bhrigu and was 
imparted by Varuna. This knowledge ends in that ex- 
-cellent cavity of the heart in that supreme bliss which 
has no second and it began in the soul of food. Any 
one else who in the same manner gradually penetrates 
within, by means of penance and knows Ananda to be 
Brahmun becomes fixed inthe Brahman of Ananda, be- 
comes Brahman himself, being firm in this knowledge. 
The visible fruit of that knowledge is also mentioned. 
He becomes possessed of plenty of food. Itis no credit 
to knowledge, if he merely possesses food. Thus he also 
becomes the eater of food, that is, he is possessed of a 
good appetite. He becomes great. He explains great 
in what. In progeny, that is, sons etc., in cattle t.2., 
sheep, horses etc., and in that splendour of Brahminhood» 
that splendour which is the result of calmness, tran- 
quillity, knowledge, etc. He also becomes great in 
fame which is the result of good conduct. 

Here ends the Sixth Chapter. 
——0 








CHAPTER VII. 


अने न निन्द्यात्‌ | तद्त्रतम्‌ | प्राणो वा अन्नम्‌ | Gr 
रीरमन्नादम्‌ । प्राणे शरीरं प्रतिष्ठितम्‌ | रारीर प्राणः प्र- 
Riba: | तदेतदन्नमन्ने प्रतिष्टितम्‌ | स य एतदन्नमन्ने N- 
तिष्ठित वेद प्रतितिष्ठति । अन्नवानन्नादो भवाति | महान्भवतिः 


प्रजया पशुमित्रह्मवचसेन | महान्कीत्यों ॥ 

Do not blaspheme food. That is thy duty.  Prána is. 
food. The body is the eater of food. The body is fixed 
in Prána. Prána is fixed in the body. This food is fixed 
in food. He, who knows that food is fixed in food, be- 
comes one with Brahman. He becomes possessed of 
food and he becomes the eater of food. He becomes great 
in progeny, in cattle and in the splendour of Brâhmin-- 
hood. He becomes great in fame. 

Com.— Moreover, food ought not to be censured, even 
as a preceptor (ought not to be censured) ;. because,. 
Brahman was obtained only through the gate-way 
of food, That duty is enjoined upon the knower of 
Brahman. The teaching of this duty is to praise food ;. 
and the praise of food is because of its being the means 
of knowing Brahman. “ Prana is food " because Prána 
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is within the body and because that which is within 
another is said to be the food of that other. 

And in the body is fixed the Prána. Therefore, is 
Prana food, and body the eater of food. Similarly, the 
body is food and Prána is the eater of food. Why is 
the body fixed in Prana ? Because, the existence of the 
body is dependent upon it. "Therefore, both these, the 
body and Prána, are food and food-eater. Since each 
is based upon the other, therefore each is food ; since 
each is the support of the other, each is food-eater. 
Therefore, the body and Prána are both food and tood- 
eater. He who knows that this food is fixed in food 
stands for ever as food and food-eater. Moreover ‘“ He 
becomes possessed of food and becomes the eater of food" 
etc., as before. 





—— 0 


Here ends the Seventh Chapter. 


0—-—— 





CHAPTER VIII. 
0 


अन्नं न परिचक्षीत | तदूब्रतम्‌। आपो वा अन्नम्‌ | ज्यो-' 
तिरन्नादम्‌ | अप्सु ज्योतिः प्रतिष्ठितम्‌ | ज्योतिष्यापः प्रतिष्ठिताः । 
तदेतदन्नमन्ने प्रतिष्ठितम्‌ | स य एतदन्नमन्ने प्रतिष्ठितं वेद प्रति- 
तिष्ठति | अन्नवानन्नादोभवाति | महान्भवति प्रजया पशुभित्रह्मव- 


AAT | महान्कील्यी ॥ 


Do not reject food. That is duty. Water is food. 
Light is the food-eater. Light is fixed in water. 
Water is fixed in Light. This food is fixed in food. 
He who knows that this food is fixed in food stands 
for ever. He becomes the possessor of food and the 
eater of food, He becomes great in progeny, in cattle 
and in the splendour of Bráhminhood. He becomes 








great in fame. 

Com.—Do not reject food. That is duty. As before, 
this is said in praise of it. Thus food not rejected 
from good or bad motives becomes respected. As ex- 
plained, the subsequent texts ‘water is food’ etc., 
should be understood. 

ae TM 
Here ends the Eighth Chapter. 
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CHAPTER IX. 


———0—— 


अन्नं बहुकुर्वीत | AAT | प्रथिवी वा अन्नम्‌ | आका- 
"Sama: | पृथिव्यामाकाशः प्रतिष्टित: | आकारो प्रथिबरी प्रति 
at | तदेतदन्नमन्ने प्रतिष्ठितम्‌ | स य एतदन्नमन्ने प्रतिष्टितम्‌ 
वेद प्रतितिष्ठति | अन्नवानन्नादो भवति | महान्भवति प्रजया q- 


शुभिश्रवचेसेन | महान्कीत्या ॥ 

Accumulate food. That is duty. The earth is food. 
Akésa is food-eater. In the earth is fixed Akdsa. In 
Akdsa is fixed the earth. This food is fixed in food. He 
‘who knows that this food is fixed in food stays for ever. 
'He becomes the possessor of food and the eater of food, 
He becomes great in progeny, in cattle and in the 
-splendour of Bráhminhood. He becomes great in fame. 

Com.—The accumulation of food is the duty of one 
who worships water and light and food and food-eater. 


———() ——— 


Here ends the Ninth Chapter. 
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CHAPTER X. 


MEN 

न कंचन वसतो प्रत्याचक्षीत | तदब्रतम्‌ | तस्माद्यया कया 
च विधया बहन प्राप्नुयात्‌ | अराध्यस्मा अन्नमित्याचक्षते | एतदव 
मुखतोऽन्न LUST | मुखतोऽस्मा अन्न ५ राध्यते | एतद्वै मध्य- 
तोऽन्न < राद्वम्‌ | मध्यतोऽस्मा अन्न ९ राध्यते | एतद्वा अन्ततोऽ- 
न्न < राद्वम्‌ | अन्ततोऽस्मा अन्नं < राध्यते | य एवं वेद | क्षम 
इति वाचि | योगक्षेम इति प्राणापानयोः | कर्मेति हस्तयोः | गति- 
रिति पादयोः | विमुक्तिरिति पायो | इति मानुषीः समाज्ञाः | अथ 
देवी: | तृ्तिरिति ast | बलमिति विद्युति । यश इति पशुषु | 
ज्योतिरीति नक्षत्रेषु | प्रजातिरमृतमानन्द इत्युपस्थे | सवमित्या- 
कारो | तत्पतिष्ठेत्युपासीत । प्रतिष्ठावान्भवति | तन्मह इत्युपासीत | 
महान्भवति | तन्मन इत्युपासीत | मानवान्भवाति | तन्नम इत्यु- 
पासीत | नम्यन्तेऽस्मे कामाः | तह्कह्मत्युपासीत । ब्रह्मवानभवति। 
agan: परिमर इत्युपासीत | पर्येणं श्रियन्ते द्विषन्तः सपत्नाः । 
पारे येऽप्रिया श्रातृन्याः | स यश्चायं पुरुष | यश्चासावादित्ये । स 
एकः | स य एवत्रित्‌ | अस्माल्लोकात्प्रेय । एतमन्नमयमात्मान- 
मुपसंक्रम्य | एतं प्राणमयमात्मानमुपसंक्रम्य | एतं मनोमयमात्मा- 
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नमुपसक्रम्य । एतं विज्ञानमयमात्मानमुपसंक्रम्य | एतमानन्दमय- 
मात्मानमुपसक्रम्य | इमालोकान्कामान्नी कामरूप्यनुसंचरन्‌ | ए- 
तत्साम गायन्नास्ते | हा ३ वु MAT हा ३ वु अहमन्नमहमन्नम- 
हमनम | अहमन्नादो ३5हमन्नादो ३5हमन्नाद: | अह ५ छोक- 
कृदह « छोकंकृदह « छोककृत्‌ | अहमस्मि प्रथमजा ऋता३-. 
स्य । पूर्व देवेभ्यो अमृतस्य ना३भायि | यो मा ददाति स इदेव 
MAM: अहमन्नमन्नमदन्तमा AT | अहं विश्वं भुवनमभ्यभवारम्‌ |. 
सुवण ज्योतीः | य एवं वेद | इत्युपनिषत्‌ ॥ 
~A ast ~ 

सह नाववतु | सह नो भुनक्तु । सहवीर्यं करवावहै | तेज- 
स्वि नावधीतमस्तु मा विद्विघावहे ॥ ओं शान्तिः शान्तिः शा-- 
न्तिः ॥ हरिः आम्‌ ॥ 

Do not deny residence to anybody. This is duty. Let 
one therefore acquire much food by any means whatso- 
ever. They say ‘ food is ready.’ If this food is given first, 
food is given to the giver first. Ifthis food is given in 
the middle, food is given to the giver in the middle.. 
If this food is given last, food is given to the giver last. 
He who thus knows will obtain reward as mentioned. 
Brahman resides in speech as preserver; a8 acquirer 


and preserverin Prána and Apána; as Karma in the- 
hands ; as gait in the feet ; as the discharge in the anus. 
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Thus the meditations in respect of man. Next in respect 
-of Gods, as satisfaction in rain, as strength in lightning, 
as fame in cattle, as light in stars, as offspring, immor- 
tality and joy in the organ of generation, as all in the 
Akdsa. Let one worship that as support. One gets sup- 
port. Let one worship that as Mahas; one becomes great. 
Let one worship it às mind; one becomes thoughtful. 
Let one worship that as mamás; one’s desires bend. 
Let one worship that as Brahman ; he realises Brahman. 
Let one worship that as Brahmans place of destruction ; 
.one's enemies and rivals perish. His brother’s sons 
unfriendly also perish. He who is in the Purushá and 
he who is in the sun, he is one. He who knows thus 
leaving this world approaches this Atmon made of 
food, approaches this Atman made of Trina, 
approaches this Atmnn made of mind, approaches this 
Atman made of knowledge, approaches this Atman 
of bliss, travels these worlds eating what he likes 
and assuming what forms he likes sits singing this 
Saman ‘Oh! Oh! Oh! I am food, I am food, I am food. 
I am the eater of food, I am the eater of food, I am the 
-eater of food. I am the author of the Sloka, Iam the 
author of the Sloka. Iam the author of the Sloka. 
I am the first born of the True. Before the Gods, I was 
immortal. Who gives me, preserves me thus, I am 
food, eating the eater of food. I have conquered all 


WITH SRI SANKARA'S COMMENTARY. 99r 


this world, I am luminous like the sun." Whosoever- 
thus knows. This is the Upanishad. 

Com.—So the worshipper of the earth and Akdsa 
should not refuse residence to any one, that is, should 
not turn out any one who comes to live with him. 
When residence has been given, food also ought neces- . 
sarily to be given. Therefore, by some means or other; 
man should obtain much food, that is should store up 
food. Since the wise men who have food say to the hun- 
gry comer * Food is ready for you? but do not say nay, 
therefore also—this ought to be taken with the previous 
sentence—food ought to be stored up. Further, the 
greatness of the gift of food is mentioned. For how 
long he gives food, for so long does food fall to his. ` 
share. He explains how it is. When one gives food 
in his youth or in the best mode, t.e., with great res- 
pect to the guest who seeks food, what results to 
him is explained. Food is served him in his youth. 
or in the best mode as he gave. Similarly, if he. 
gives food in the middle of his life or with mid-. 
dling courtesy he gets food in the same. If he 
gives food in his old age with scant courtesy, i.e., 
with disrespect, he gets food in his old age or 
with scant courtesy. He who knows this, that. 
is, the greatness of food as above set forth, obtains 
the merit of the gift of food as abovementioned. Now, 
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‘the mode of worshipping Brahman is mentioned. As 
Kshems in the tongue] Kshema means the protection 
of that which has been obtained. Brahman ought to be 
meditated upon as being Ashema in the tongue. Yoga- 
kshema. | Yoga is the acquisition of that which had not been 
acquired, Though Yoga and Kshema exist while Prana 
and Apána exist, still they are not the effect of Prana and 
Apdni. What then are they ? They are due to Brahman. 
Therefore, Brahman should be meditated upon as being 
fixed in Prána and Apåna in the form of Yoga and 
Kshema. Thus, in the other subsequent cases too, it is 
Brahman who is meditated upon in the appropriate shape. 
Since Karma is accomplished by Brahman, Brahman. 
should be meditated upon as being Karma in the hands ; 
as being motion in the legs ; as being discharge at the 
anus. These are the human S«májnáh, that is, the 
knowledge or wisdom or meditation relating to the 
body. Then is mentioned meditation relating to the 
Devas. As pleasure in rain] since rain is the 
source of pleasure through food etc., Brahman 
should be contemplated as being pleasure in rain. 
Similarly, in the others, itis Brahman who is to be 
meditated upon in the different shapes. Similarly, 
in the shape of strength in lightning; in the shape 
of fame in cattle; in the shape of light in the stars. 
Procreation, immortality (immortality is obtained 
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by the discharge of debts by the son) and joy, all 
these result from the organ of generation. The Brahman 
should be worshipped as being fixed in the organ of 
generation in this shape. Everything is fixed in Akdsa ; 
so whatever is in Akdsa, that ought to be meditated 
upon as Brahman itself. And that Akéssis Brahman 
itself. Therefore, it ought to be worshipped as the sup- 
port of all. By the meditation of the quality of strength, 
man becomes strong. Similarly, also as to those 
previously named. It will be seen that whichever 
fruit is at the disposal of Brahman, that is Brahman 
himself. Also from that other text, ‘In whichever 
form he  meditates upon him, that form he 
becomes.’ Meditate upon itas mahas that is, as 
possessing the quality of greatness; you become 
great. Meditate upon it as manas, that is, as thinking ; 
you become capable of thinking. Meditate upon it as 
namas, that is, as possessed of the quality of bending. 
To such worshipper, the desires, that is, the objects of 
desire become submissive. Meditate upon it as Brah- 
man, that is, as growing, you become possessed of its 
quality. Meditate upon it as the place of destruction of 
Brahman. Parimara is that in which are destroyed the 
five devatas, lightning, rain, the moon, the sun and fire. 
Therefore the wind is the placeof destruction as itis well- 
known from another text ofthe Sruti. And this wind is not 
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different from Akdsa therefore, Aldsa is the place of 
destruction of Brahman. Meditate upon this Akåsa, 
which is one with the wind, as being the place of 
destruction of Brahman. Those adversaries hating him 
who know thus—since adversaries may not hate, they 
are qualified by hating adversaries—the rivals hating 
him lose their life. Moreover, even those adver- 
saries who do not hate him, even they lose 
their life. We have said beginning with ‘ Prana is food. 
The body is the food-eater’ that the creations ending 
with Akdsa are food and food-eaters. Have we not 
said that with each consideration, it becomes manifest 
that this worldly existence with the destruction of the 
eater and food, is only in relation to phenomena but 
not to noumena. But on the Atman, it is superposed 
only by delusion. It ought not to be said that Atman 
is the creation of Brahman and that therefore worldly 
existence is properly predicated of Atman. No; because;. 
we hear of the entrance only of that which is not 
subject to samsdra. ‘Having created it, he entered 
it himself] we hear only of the entrance into the 
creations, of the JParamátman which is the origin 
of Akdsa, etc., and which isnot subject to samsdra. 
Therefore, the individual soul which has entered 
into the created beingsis the Paramdiman free from 
samsára. Also, from the propriety of the same doer- 
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in both ‘Having created it, he entered it him- 
self.” The termination ktva is proper, only if 
there is the same doer for the acts of creation and 
entrance. It cannot be said that, having entered, 
it might have become something else; because (actual) 
entrance has been denied by giving it another 
meaning. Nor can it be said that because of the 
special text * With this Jiva, it enters with a different 
quality. Because, it has been said to be the same. 
‘Thou art that.’ Nor can it be said that it is only for 
one who has become different that the power to remove 
that difference is required ; because, they are mentioned 
in the same predicament. ‘ That is truth. Heis tman. 
Thou art that.’ It cannot be said that the subjection of the 
Atman to Samsára is visible ; because, the knower can 
never be known. We cannot say that Atman is 
known as subject to Samsdra; because, since the 
qualities, not being distinguished from the qualified, can- 
not be objects. Such as heat and light cannot be heat- 
ed and lighted. Ifitbe urged that from sight of fear 
etc., it is inferred that it is miserable etc., it is unsound > 
because fear etc., and sorrow are knowable and there-. 
fore cannot be the qualities ofthe knower. Itshould 
Aot be said that it is opposed to the systems of Logic 
of Kapila and Kanáda, because they might be deluded 88 
they have no authority and are opposed to the Vedas, 
i5 


$ 
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According to the Veda and according to reason, Atman 
has clearly no worldly existence. Also because of its 
unity. How it is one is explained. 

‘He who is in the Purusha and He who is in the 
sun. They both are one’ etc., as before. Having 
entered the soul of bliss step by step through the soul of 
food etc., he sits singing thissong. ‘The meaning of the 
Rik ‘Brahman is Truth, Knowledge etc.’ has been 
given infull, But we have notset forth at length the 
meaning of the Rik which mentions the result ‘ He 
enjoys all desires together with the wise Brahman’ 
—in the Anandavalli which expands the meaning of 
* Brahman is Truth ete.’ The following is now begun 
in order to show what they are, of what nature those 
desires are and how again he enjoys them with 
Brahman. Then in the story of the father and son 
which was supplemental to the previous chapter on 
| knowledge, it was said that penance was the 
means to the knowledge of Brahman. We have also 
mentioned the application of the creations beginning 
with Prdnaand ending with Akdsa as food and food-eater. 
"We havealso mentioned the methods of meditations 
relating to Brahman. It has already been shown that all 
these desires which are generally attainable with the help 
of several means relate to the various created objects 
such as Akdsa etc. When there is unity how can there 
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be a desire and one who desires ; for, then all distinctions 
migrate, merge into the Atman. It is explained how one 
who knows this becomes Brahman and enjoys all his 
desires at thé same time. Because, he becomes the 
Atmanof all. He says. How he becomes Altman of all 
is explained. By the knowledge of the identity of the 
Atman in the Purusha and the Altman inthe sun, he drops 
all distinctions of superiority and inferiority and having 
passed through the sheaths born of ignorance 
beginning from that made of food and ending with that 
of Ananda becomes Brahman who is Truth; Knowledge 
and Infinity, who has the qualities of invisibility etc.» 
who is self-created, whojis joy, unborn and immortal,who 
is fearless, who is theone without a second and who is the 
goal, And becoming this—this should be taken with the 
distant clause —he wanders through these worlds Bhih, 
etc. How does he wander? Kámán ni, i.e., eating at his 
pleasure, Kámarüpt, i.e., assuming any shape at will. 
Wandering, i.e., enjoying as Atman all these worlds, 
being all. Then? He sits singing this song, Brahman 
himself is Sáman ; because, it is Sama, i.e., equal, He 
stands loudly proclaiming, for the benefit of the world, 
the unity of Atman, singing of that which is one with 
all, of that supreme contentment which is the fruit 
of his knowledge. How does he sing ? Haaau which 
is used in the sense of the particle áho, in order to 
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indicate extreme wonder, What that wonder is, is 
explained. The one Aman without a second, though 
simple, t.e., myself, is food and is the food-eater. 
Iam also the Sloka-krit. Slokais the union of food 
and food-eater. I am the maker of that union; that 
is, [ am he who is conscious; I am the combiner 
of all food intended for the benefit of the eater and 
diverse in nature by reason of its being intended for 
others’ benefit. । । 
The three-fold repetition is to indicate wonder. I am] 
shall become. Pratamajéh | first born. Of the true] of the 
existing world shapen and shapeless. Before the Gods, 
I was the midst of immortality ; that is, the immortal- 
ity of living beings lies in me. He, who gives me (food) 
to those who want food, protects him thus without loss. 
But who, without giving me in time to those who ask 
for me, eats food, I eat him, so eating food. Here, he 
says. If this be so, I am afraid of emancipation which 
is becoming the Atman of all. Let me be Samsara. Be- 
cause, even if liberated I shall, becoming food, be eaten. 
Do not thus fear food ; because, all eating at pleasure 
is mere matter of talk. But the knower transcends 
all this matter of talk. This distinction between food 
and eater created by ignorance becomes one with 
Brahman by knowledge. To him, there is certainly no 
second other than himself which he should fear. 
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Therefore, one should not be afraid of emancipation. If 
this be so why should he say.‘I am food, I am eater.’ This 
talk of food and eater in the nature of an effect is mere 
matter of talk and is not a real existing thing. Even 
this, of which Brahman is the cause, is thought not to ex- 
ist without Brahman and for the purpose of praising the 
becoming one with Brahman which is the effect of the 
knowledge of Brahman, it is said ‘I am food. I am food 
etc. Therefore, there is in the case of him who has be- 
come Brahman by destruction of ignorance, not even the 
suspicion of faults created by ignorance such as fear etc. 
I pervade all the world (bhuvanam) so called because it is 
to be resorted to by all beings from Brahma downwards ; 
or because, all beings are born there, I am brilliant 
like the sun. The word na expresses similitude ; that is, 
my light is at once splendid like the sun's. Thus the 
knowledge of the Paramétman is explained in these 
two vallis. He who thus acquires this knowledge 
of Brahman as explained, having control over the 
external and the internal senses, being free from 
desire, content and self-composed, and performing great 
tapas obtains the fruit above described. 
~© 
Here ends the Tenth Chapter. 
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May it (the knowledge of Brahman) protect us both. 
May it make us both enjoy. May we together acquire 
the capacity for knowledge. May our study be brilliant 
May we not hate each other 

Om Peace, Peace, Peace. Harih Om. 
——0 
Thus ends the Bhrigu Valli. 
um 
Here ends the Taittirtiya Upanishad 
0 
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